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PREFACE 

The Kagliah reader is recommesded to have recourse to 
the authors' previously published books (set out in the 
advertisement) for a better underatandiiig of the present 
volume* Its subject is an exposition of some aspects only 
of the Indian doobrine of the “ World as Power " (Shakti- 
v&da), as also a eomparison between this and the better 
known Vedanta system called MayAvada. Both systems 
speak of Maya, but understand the term differently as 
explained in the first and following Chapters, Consequences 
of prime importance follow therefrom. 

Ail the known ancient religions of the world inolnding 
those of what are oaUed " lower culture ” have believed in 
a universal fond of Power whloh cannot be defined and 
circumscribed. All imply a universal, indefinable, all-per¬ 
vading Power, not necessarily in itself "personal” but 
of which personality is an expression. So Dr, Carpenter 
(Comparative Religion, p. 81) speaking of the concept Orefida 
** of the North American Indians ” says that it expresses an 
incalculable Energy manifesting in and as the sun, moon, 
and stars, waters, plants and animals, and all other objects 
of nature, breathing in the winds and heard in the thunder. 
This belief commonly called Animism is a crude form of the 
doctrine of an Anima Mundi held by some of the greatest 
thinkers. It is the universal background of the doctrine of 
Power on which ancient faiths, higher or lower, have rested 
and out of which they have evolved. When all such faiths 
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and conceptions are reduced to a common denominator, we 
find a doctrine of Gosmio Power itself unmeasured amd 
undefined, but which “ measures " out (the root meaning of 
Mdyd), or makes finite forms in the formless infinite whicli 
together (form and formleaaneaa] constitute one alogioal 
Whole (Pfirno). That Power was called the Magna Maicr 
in the antique West, and in India is named Mdyd when it 
finitizes and MaJidmdyd when it liberates from the finite. 
The finite is conditioned Being, and that is the universe or 
Sa7tgsdra^ NtrvSna is Being unconditioned. The two are 
at base one, since the finite beings spring from the infinite 
and re-enter it, the latter yet remaining iinafiected. 

The ’‘World as Power ” doctrine has grown from 
simple origins to which expression is given in sexual 
imagery. It, like all else, has been sublimated by the 
Vedanta of which as ShrlvidyS. it is a form. Sex is here 
both the symbol and sensuous manifestation of a funda< 
mental dichotomy or diremption evolving in ConsciouBnese 
and of a fundamental polarity appeEiring in its Power. 
It is with the doctrine thus philosophically developed 
that we deal. 

In this expoaition of Coneoionsneas-Power (Sbakti- 
vada) refeience Is made to western philosophy and science. 
To anticipate criticism it may be said at once that it is not 
intended by the authore to assert that ail the conclusions 
of such science and philosophy here mentioned were in the 
mind of the Indian sages. What is affirmed is that mnoh 
of modern Western scientific teaching is consonant with 
and follows iogioaily from the principles laid down in 
Indian Scriptures dealing with Power or Shakti. These 
general principles implicitly contain more than the Indian 
texts explicitly state. Nothing, however, is here said 
which is not warranted by these texts and general Indian 
beliefs. Western philosophy and science may therefore 
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be aaed to illustrate the Indiau Prineiplea and their 
applicability to many problems both ancient and modern. 
They do so illustrate precisely because the principles impli¬ 
citly contain the scientific and metaphysical conclusions 
which are here found in them. This might seem to be too 
obvious for statement were it not our experience that 
mention of Western doctrine made by modem exponents 
of Indian Scriptures, frequently leads to the charge that 
an attempt has been made to read something into such 
Scriptures which is not there. On occasions this 
“something” is to be found expressly stated. In other 
cases it is the legitimate deduotion from first principles 
which these scriptures do affirm. Whether the Ved&nta 
in this or any other form, or for the matter of that. 
Western Science, shifting its position from time to time, 
are in all respects or at all true is another question. 
This book is written according to Indian practice from the 
point of view of an adherent of the system of the World as 
Power. Its object, whatever be its effeot, is not to prove 
the truth of this or any other system but to give an 
exposition of Consciousness as conooived in the doctrine of 
Power iShakti)s. hitherto little known system—and in 
such exposition to show that it is not a mere fossil in a 
museum of antique thought, but has practical utility to-day. 
It offers to Western philosophy a new conception of 
ConscionsnesB and Mind, and brings to the controversies 
within the VedSntio schools a profoundly conceived contri¬ 
bution, in its theory of Power and in its doctrine of the 
unity of conditioned and uneouditioned Being, of the state 
of worldly experience which is SaMiafira and of that super- 
wordly experience which is Moksha. 


OxFosn 

20th April, 1929 


3. W. 

P, N. M- 
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MAHAMAYA: 

POWER AS CONSCIOUSNESS 


INTRODUCTION 

As later and further explained, the Universe of Experi¬ 
ence is Baid to be anaiysable into five aspects, namely, 
Being,' Consciousness,* * Bliss,* Name* and Form,* These 
are called the Five Predicables.' For any object is, is 
hnown, is pleasant to some experienoer or another, in some 
relation or another, and has a and a Form or a defin¬ 

ing set of qualities. Form is the defined object denoted by 
Name which is the idea of it expressed in word * of which 
the thing spoken of is the meaning.* 

Of these five Predicables the first three are common 
to all object experiences. The last two terms. Name and 
Form, differ from object to object; the Name and Form of 
one are not those of another. 

All five Predicables taken together stand for the Redu- 
oible Real or World-Order,* that is, Being-Consoionsness- 
Bliss appearing as Name and Form, or the psycho-physical 
Universe of limited Selves. The Universe as the psycho¬ 
physical is the Reducible Real because it derives from, and 

* Bat. 

’ Chit, Siunvid for which however no Enttlisb term te an etjniTalent. 

* fnanda. These three terms make the compoand Bachchidanando. 

Kamo. * Rapa. * Asti, Bhati, Ftiyam, Kamo, RQps, 

^ fibabda. See J, W.'s " Garland of Letters 

* Artha. See Ibid. * VisbTftrOpa-Btabmatt. 
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on diBBOlation is resolved into^ the Imeduoible Beal as God. 
The nnivetse is thus imaged as the saper^imposition of 
Name and Form on the basis of BelDg-Consoionsness-Blies. 
In the words of one of the Taotras the Lord paints the 
World-Picture on this basis with the “ Brush " which is 
His Will and with which He as the great Artist, the Poet 
or Maker, expresses Himself to be well pleased. If we 
abstract Name and Form, the three first Predioahles, or 
Being-Gonsciousness-Biiss, stand for the Irreduoible Real ' 
whether as the thinkable Supreme Belf or God,* or as the 
alogioal Godhead.’ The Irreducible Real as Power to evolve 
as the Reducible Real and involve it again (Itself remaining 
unreduced) is the Reality*Whole or Puma. It has an 
infinity of aspeots of which * irreducible ' aud ' reducible ' 
are two, logically appreciated. 

Being is Gonsciouaness and Consciousness is Bliss. 
The Selves* are pragmatically limited Being-Consciousness- 
Bliss. The Irreducible Real is Being*Consciousness-Bltss 
unlimited by Name and Form whether ns Supreme Self or 
as alogical Godhead, and is thus free of ail limitations which 
characterise its manifestation, the Reducible Real. “ Un> 
limited by Name and Form ” may mean, as later explained, 
two things ; (1) excluding Name and Form; and (2) exceed^ 
ing Name and Form. The Puma or Reality -Whole, 
logically appreciated, involves three aspects: (a) a universe 
limited by Name and Form ; (6) Being-Ccnsciousness-Blias 

* Erahm&n-BvarQpo. It is said i 

Asti, bh\ti,in-irfttn, rApiUD. nSniA, cbetyanaeba 

Ad yam tfaytiDg brAbmiirSpaiti. jagadrapatn, tato dvayam. 

_ * Sakftla-Shi™, Sakriya-BbiTa, SbiTa-Sbakti Tattvaa, lahrara or 

Ishv&rr. BagQQA or ApEua-Brabman. tbe loaical PaifunfitmA 

' Paramashivft 'Tattvftttta. Niahkala SliiTa. NiEhkriya Shiva or 
Kirgnca or Pam-Brabmao, the ologiciU ParamatmL ’ 

' JtvatmA or Fnroslia. 
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anlimfted by Name and Form; and of this latter we have 
two forms in the two senses of the term ** unlimited 

There is do non-being as such. By ‘ nothing' is meant 
no thing, that is, no payoho-physical name and form. Such 
appearances or concrete forms may be thought away, but 
not being as such. Is-neas is never negatived, ‘ Nothing' 
then means only lack of form and name. These vary, but 
Being is everywhere and is always given, either as the 
alogical Real or God-head or as God, who is the highest 
logical construetion placed upon the alogical, or as the 
limited beings or selves. Being is then both experience 
itself and the unalienable basis of all modes of experience. 

The term Being, however, does not tell us what Being 
is, which is learnt from introspection. Man then becomes 
aware that he not only m but that to he is to be cowsciows, 
and function ns such. For his being is indistinguishable 
from his consoiousness. All forms or modes of consoious- 
ness may be thought away, but not oonsoiousneas as such, 
for it is the changeless basis of such modes. 

What is called ‘ suboonsoiousness ’ or * unoonscious- 
ness' does not imply Being functioning apart from Con- 
soiousness as such, but (as later explained) apart from 
certain degrees and tones of consoiousnese which are prag* 
msitieaUv accepted aa cotsafcitntiog consciouaiiess* 

There ia no equivalent in English Of any other langu- 
age for the Sanskrit term Chit. The nearest rendering of 
"Chit” is consciousness because it is revealed as the 
empirical conscious self. But the term is not altogether 
apt, because consoiousness in the English sense of the term 
requires an * 1,' and a * This,* which Is other than the self 
which has experience of it. Consoiousness as God or 
Supreme Self is a consciousness of the unity of I and 
‘ This,’ and alogical consciousness or God-head being above , 
all dualities, cannot be called a self. There is, however. 
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no more appropriate term available. If we abstract from 
empirical ooDScioueneas all limitations, we have pore, tbat 
is, unlimited conaoiousDess or Chit, As these limitations 
arise from the association of consciousness with mind and 
matter, we can say that pure consciousness is that which 
is dissociated from mind and matter and is mindlesB,^ 
bodiless,' consciousness. Empirical consciousness is that 
which is associated with a psycho-physical body and is the 
consciousness of the individual centre or finite self/ 

This (i.c., Fare Consciousness dissociated from Name 
and Form) is the special sense in which the term Chii is 
Bometimes used in Tedd-nta. But Chit Is also the Reality- 
Whole or Pilrna.* * In this extended sense It is Conscious* 
ness fuDctiouiog as Perfect Power to be and become a 
Universe of Name and Form. In this sense the World is 
Chit in essence, in power and in manifestation. 

Bliss is implied in BeiDg-ConEciousness. Wholeness 
and fullness as perfect Being-Conaciousness, is perfect 
Blies. As Shruti says * '* the great and limitless is bliss, 
not littleness and limitation.’' Pleasure and pain indicate 
expansion and diminution of being respectively. Bliss 
proceeds from the expansion of conscious life towards free¬ 
dom and fullness of being. The ultimate real is then that 
which cannot be conceived as other than Being-Gonscious- 
ness-Bliss, or fullness of being which is the essence of all 
the existents which have the attributes of happiness and 
unhappiness according as, and to the degree that, essential 
Bibs* is revealed or veiled. 

To the concept of Being-Conaoiousnesa-Bliss, we must 
add that of Power (STiaA’fi). The former is Power-holder, 


' AmBnah. Unmaiil BhAva. ' Yideha. ' JlvAtiCfi, Pii mali a. 

* Sec iKMi. ’ Chhftndogya-Dp„ VII, 28 . 

* The fiaiiflkrit term U ‘VAnacda,'* which like Chit" is nntrouB' 
lAtabte. See post, however, for explanation. 
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Power and Power-holder are never Beparate from one 
another. Gould Shiva as motionless Being be bereft of Hie 
Power, he would be but a corpse (S7iuva). The two (Power- 
holder and Power) axe as such one, though the tranafonna- 
tions of Power are many. We speak of transformation or 
evolution, because Power and its holder is held to be both 
efficient and material cause of the world. Power as the 
material cause is thus transformed in, and as, its effects, 
though the cause remains what it was. The cause contains 
its effect, and the latter is the cause modihed as effect. The 
rule Is pragmatically difierent in the evolved universe, where 
it is said “ milk when it becomes curd ceases to be milk 

It has been said that, strictly speaking, creation (ea?* 
nihilo) is not taught by any system of Hinduism, each 
system presupposing some “ potential matter” out of which 
the world is evolved in recurring cycles, from eternity to 
eternity, and that the essence of that “ prime matter " and 
its dependence on epirit or spirits at whose call or presence 
it evolves, varies according to the different systems. By 
potential matter in this statement must be understood 
that whioh in itself is not matter, prime or otherwise, but 
is the cause of the becoming, amongst other things, of the 
material world. That cause is the Power of Gonsctousness 
which, as the individual Centre, establishes a dichotomy of 
seif and not-self in itself, as the Consciousness'Whole. 

Moreover there is no first creation. The Universes 
come and go eternally. The present Universe, therefore, 
is not something entirely now, for it is the outcome of 
past worlds and their activities or karma. Not only 
“ conscious ” entities but all individual centres in the world 
have their Karma which ta here conceived as essentially 
Play* out of Joy* — therefore, essentially free action, though 
pragmatically restricted. 

' Lila. * liuuid&. 
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Man in bis essence is the Atman or Being-ConHoionS' 
ncss-Hlies, and in and as bis bodies, he is a Power of the 
Atman or Brahman, There is thus no impassable gulf 
between Divinity and Mon, for he is already divine in his 
essence even though he may not have realised it. This 
Essence as Power works through mind and matter its 
forms, until that Supreme Experience which is the form¬ 
less ^ Essence is reached. 

Reality may be regarded from three aspects. The 
Universe is the reducible real since it derives from, and on 
dissolution is resolved into, the Irreducible Real as God. 
God or the Lord {Tsbvara) or Divine Mother (Ishvari) as 
the Hindus call Him and Her, is the reducible Beal re¬ 
garded as in relation to the Universe of which It is the 
Creator, Sustainer and Ruler. It is the Irreducible Beal 
considered as Being-Con&ctonsness-Bliss-Power, and I'educi- 
ble real considered with respect to its own self-limiting 
Forms (Time, Space, Causality) by which it manifests itself 
as the Creator, Sustainer and Ruler of the Dniversa, That 
aspect of the Irreducible Real in which it is considered as 
It is in Itself, beyond its aspect as in relation to the Uni¬ 
verse, is the alogical Godhead.’ 

The terms ** Absolute " and " Transcendental ” also 
should be clearly defined; thedistincHonhettveenM^yd-vada 
and Shakii'Vdda hinges on these dejinitions. 

Both Absolute " and ** Transcendental ” mean ** be¬ 
yond relation Hut the term *' beyond may be used in 
two senses: (u) exceeding or wider than relation; (6) having 
no relation at all. The first does not deny or exclude 
relation, but says that the Absolute, though involving ail 


* That is, beyciiid ail iicaitatioos. 

^ ‘*^^®'** combined giro the Pama 
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relations within Itself, is not their enm-total; is not ex¬ 
hausted by them; has Being transoending them. The 
latter denies every traae of relation to the Absolute; and 
says that the Absolute must have no intdnsio or extriusio 
relation; that relation, therefore, has no plaoe in the Being 
of the Absolute. 

Sbakti-vS.da adopts t he drat view, Ma.ya-vMa the second. 
From the first point of view, the Absolute is relationless 
Being as toell aa Manifestation as an infinity of relations. 
This is the true and complete Alogioal Whole. Inasmuch 
as the Absolute exceeds all relation and thought, we cannot 
say that It is the Cause; though It is the Root of Creation; 
and so forth; but inasmuch also as It does involve relation 
and thought, we can say that It is the First Cause; that 
there has been a real creatioHi and so forth. 

The Mayavada view by negating all relation from the 
reality of Brahman negates from its transeeudent stand¬ 
point the reality of causation, creation, and so forth. 

“ Beyond'' may, therefore, mean (1) “ exceeding,'' *' fuller 
than," ’* not exhausted by ”; or (2} excluding, negating, 
expunging. By diagrams: 




A is beyond B, A is beyond B, t.e., 

exceeds B excludes and is quite 

outside B. 

In Bhakti-vdda, the Supreme Reality is fuller than 
any definition (limitation) which may bo proposed. It 
is even beyond duality and non-duality. It is thus the 
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Experience-Whole, the Alo^cal. The Maya-vada Pure Brah' 
man is an aspect of It: but it is not the Whole (Pur^a). 

The expression " ^der than relation " may be thus 
illustrated. I am related in one way to my wife; in another 
way to my children; in yet another way to my brothers, 
friends, and so on. 1 am not fully expressed by any one of 
these relations, nor even by their aggregate ; for, as a mem¬ 
ber of an infinite Stress-system I bear an infinity of re¬ 
lations. Pragmatically, most of these are ignored, and it is 
thought that I am expressed by a certain set of relations 
which distinguish me from another person who has his own 
“ setBut Brahman, as Absolute can have no snob “ set 
It is expressed, but not fnlly expressed, even by the infinite 
set of relations which the Cosmos is, because relations, 
finite and infinite, imply a logical, and therefore, segment¬ 
ing and defining, thought: but Brahman as Absolute- 
Experience-Whole^the AlogicaL 

Since Bra7wnfitn = Experience-Whole as Power- 

to-Be-and-Become, it is nothing like the unknown and 
unknowable being (“ Thing-in-It self of Western Sceptics 
and Agnostics. 

In all Indian systems the World is real in the sense 
that it has objective existence for, and is not a projection 
of, the individual mind. In all such systems Mind and 
Matter co-exist. And this is so even in that form of 
EJiajlm^Ydda which holds that Brahman by Its own veil¬ 
ing and limiting Power makes one Primary Self of Itself, 
and that all other selves are bnt reflexes of the Primary 
Self, having as refiexes no existence apart from that of the 
Primarj' one. The world of matter ie not a projection of 
an individual mind, but its reality ie co-ordinate with that 
of the individual mind, both being derived from the Self¬ 
veiling and Self-limiting operation of Brahman appearing 
as the one Jlva or Primary Self, Brahman in appearing as 
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Primary Seif also appears as its (logical) correlate or Pole— 
the Not-Self; and this Not-Self is the Root-Matter on 
which the Primary Self is reflected as multiple aelves, and 
their varied relatioiiB. Matter, in this fundamental sense, 
is not, therefore the product of the First or Primary Indivi* 
dual (Self) ; it is with Self the co-effect (logically epeakiog) 
of a common fundamental activity which is the veiling and 
limiting action of the Supreme Being. 

The version commonly given of Ekajtva-Vada, namely 
that the one Primary Self is I, and that You, He and the 
rest, and the world of objects are its projection—is loose 
and unpaychologioal. Xu the first place, “ I '* cannot be there 
(logically conceiving) without its Correlate or Pole—^the 
“ Not-1," ao that, by the very act by which ** I ” is evolved 
from Brahman^ its Correlate is also evolved and this Cor¬ 
relate is Boot-Matter. In the second place, projection, 
reflection, and so forth presuppose not only the projeoting 
or reflecting Being (that which projects or reflects), but also 
something on which the projection or reflection is cast. 
Projection out of nothing and projection into nothing will 
give only nothing. 

Where then there is Matter there is Mind. Where there 
is no Matter (not necessarily gross) there is no Mind, One 
is meauinglesB without the other, Eaoh is every whit as 
real as the other. But there is no Indian system which is 
Realist in the sense that it bolds that Matter as experienced 
by man exists when there ie no Mind of man to perceive it. 
Such a state is inconceivable. He who alleges it himself 
supplies the perceiving Mind. Is the First Standard^ 
Mind * and the so-catled Atoms *' * of Matter are sepai^te, 
distinct and independent Reals.* Matter does not derive 
from Mind nor the latter from the former. In the Second 


' Kyaya.Vaklie«lukA. 




* P&EmfflAnii- 
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Standard ’ botli Matter and Mind are equally real bnt derive 
from a common source, tbe Psycbo-physical Potential* 
'which, as such, is neither. ' Psychic' here means Mind as 
distiuct from Gonscionsnesa in the special sense of Chit. 
This Psycho-physical Potential is a Beal,* independent of 
Consciousness whieb is the other Beal. In the Third 
Standard as no a-dual Vedanta, the position is the same, 
except that the Psycho-physical Potential is not an inde¬ 
pendent Real but is the Power of the One Supreme Real as 
God. The world is then Real in the sense that it has true 
objective Reality for the individual Experiencers for tbe 
duration of their experience of it. No one denies this. 

The next question is the problem of Monism, If 
nltmiate Reality be One, how can it be the cause of, aud 
become the Universe ? It is said that Irreducible Reality 
is of dual aspect, namely, as it is in relation to the World as 
Ishvara tho Lord or God, and as it is in Itself beyond such 
relation which we may call Godhead or BraJi 7 nan, Accord¬ 
ing to MSydvdda, Ishvara is Brahman, for Isfhvara is 
Brahman as seen through the veil of Mdya* that is, by the 
Psyoho-phyBieal Experiencer. But Brahman is not Ishvara, 
because Brahman is the absolute alogical Real, that is. 
Reality, not as conceived by Mind, but as it is in Itself 
beyond (in the sense that it is exclusive of) all relations. 
Tho notion of God as the Supreme Self is the highest 
concept imposed on the Alogical which, as it is in itself, 
is not a Self either supreme or limited. The Absolute as 
such is not a Cause. There is, transcendentally speaking, 
no creation, no Universe, The Absolute is and nothing 
happens, It is only pragmatically a Cause. There is from 

' Sangkhya-yogii. ■ Prakriti. 

In one. in Shnin ^IsrshAnii, many. 

' Thnngh thb veil be of a raflned “ atuff *' fYimalfl-Battva-giina). 
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this SpSpect no nexus between Brebman as God*bead and 
the World, In the logical order there is. 

What then is the Universe ? It is said by some to be 
an illusion ”, But this is an inapt term. For to whom 
ia it an “ illoBion " ? Not to the Psych o-physical Experi- 
encer to whom it is admittedly real. Nor is it an illusion 
for the Experience-Whole, It is only by the importation 
of the logical notion of a Self to whom an object is real 
or unreal that we can speak of illusion. But there is in 
this state of Liberation no Self.^ More correctly we say 
that the World is But what is Maya in Mayfi.v5da ? 

It is not real for it is neither Supreme Brahman, nor an 
independent Beal, Nor is it altogether unreal for in the 
logical order it is real. It is neither Brahman nor different 
from it as an independent reality. It is unexplainable.* 
For this reason some of the scholastics of this System call 
it the doctrine of the Inscrutable.* 

In the doctrine of Power (Sbaktivada), MSya is the 
Divine Mother Power or Mahdmdyd. The two aspects of 
Reality as Brahman and Tskvara are each accepted, as 
real. The Lord is real but that which we call" Lord ’ ia 
more than Lord, for the Real is not adequately defined 
in terms only of its relations to the Universe, In this 
sense it ia ulogical, that ia '* beyond Mind and Speech 
As the one ultimate Reality is both Ishvara and Brahma^i, 
In one aspect it is the Cause and in the other it is not. 
But it is one and the same Reality which ia both as 
Shiva-ShaMi. As these are real, so is their appearance, 
the Universe, For the Universe is Skiva-Shakti. It ia 


* As the Buddhists said—in Nirvfiiia sven tbs knowledge tW 
tihenomeiia have ceased to appear aod are therefore unreal is not to m 
fotmd. Das Gnpts, Hist* PhU* 14^. 
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their appearance. When we say it is their appearance, 
we imply that there has been a real becoming issuing 
from them as Power. Reality has two aspects. First as 
it is in itself and, secondly, as it exists as Universe. At 
base the Sangsdra or worlds of Birth and Death and 
Moksha or State of Liberation are one. For Shiva^Shakii 
. are both the Experience^Whole and the Fact which exists 
therein as tbe Universe. Reality is a concrete nnity in 
dnality and duality in unity. In practice the One is 
realised in and as the Many and the Many as the One. 
So in the Sbd.kta wine-ritnal, the worshipper conceives 
himself to be Shiva-Shakti as the Divine Mother. It is 
She who as and in the person of tbe worshipper^ Her 
manifestation, consumes the wine which is again Herself 
the “ SaviouresB in liquid form ”/ It is not only he who 
as a separate Self does so. This principle is applied to 
all Man's functionings and is of cardinal importance from 
a Mon is bio standpoint, whatever be its abuse in fact. 

Heal is again used in the s^nse of eminence. The 
Supreme Real is that which is for itself and has the 
reason for its being In itself. The Real as God is the 
perfect and changeless. The Universe is dependent on the 
Em Bealissimum, for it proceeds from it and is imper¬ 
fect as limited and changeful, and in a sense it is that 
which does not endure, and in this sense is called ‘ unreal \ 
Thongh however, the Universe comes and goes, it does so 
eternally. The Supreme Cause is eternally creative. The 
Beal is then both infinite Changeless Being as also un* 
beginning and unending process as the Becoming. In this 
system the Real both is and becomes. And the essence of 
is-ness is Activity or Power. It yet becomes without 


* TOxft Jyrmjmmmjl. 
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derogation from its own ohangelessneaa, as it were a Fonn- 
tain of Life which pours itself forth incessantly from an 
infinite and inexhaustible source. Both the infinite and 
finite are real. 

Beal is again used in the sense of interest and vnlne 
and of the ‘worth while'. In this sense the worshipper 
prays to be led from Unreality to ReaUty* but this does not 
mean that the 'World is unreal in itself, but that it is not 
the supreme worth for him. 

In whatever sense then the term Real is used, the 
Universe is not an illusion. All is real, for as Upaniflhad 
says “All this Universe is verily Brahman.”' The Scrip¬ 
tural Text says “AM.” It does not say “This, but not 
That.” The whole is an alogieal concrete Reality which 
is Unity in Duality and Duality in Unity. The doctrine 
does not lose hold of either the One or the Many, and for 
this reason the Lord Shiva says in the Eulftrnava Tantra 
“ There are some who seek dualism and some non-doalism 
but my doctrine is beyond both-" That is, it takes account 
of and reconciles both Dualism and Non-dualism. The 
natural and spiritual are one. 

Reality is no mere abstraotion of the intellect making 
jettison of all that is concrete and varied. It is the Experi¬ 
ence-Whole whose ‘object’ is Itself as such'Whole. It is 
also Partial Experience within that Whole. This union 
of Whole and Part is alogieal, but not unknowable, for 
their unity is a fact of actual experience just as we have 
the unity of Power to Be and Power to Become, of the 
Couacious and Unconsoious, of Mind and Body, of free¬ 
dom and determination, and of other dualities of Man s 
experiencing. 

What the term Chit means is expressed neither fatly 
and adequately, nor univocally, by the English word 


* SdrvftEn Khalvrdiiiii 
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''Ck>n6oionBness'’J Barring the ease of the materialist who 
holds that consciousnesB is a ** by-prodnct of matter apeci* 
ally organised as brain-subatance, Western Idealiata, Real* 
ists and Pragmatists are not agreed among themselves 
either as to the nature or as to the funotion of conscious- 
ness. They conceive it differently. None of these concep¬ 
tions approach the VedSnta concept of CMt as the Supreme 
and Perfect Bealitj'-Power, as regards the depth and 
ampUtude of its import. In fact, in the history of Western 
Thought, Consciousness as such has been so far permitted 
to appear in a minor role even in Idealism. The chief 
part has been assigned to Reason or Thought, to Will, to 
Imagination, and, as has recently been the more usual 
practice, to Experience. Commonly in these forms of Idea¬ 
lism, CoDsciouBDess is not the sabstance of Reality—which 
may bo a Cosmic Idea, Reason, Will, and so forth. Com¬ 
monly too, Consciousness ts not a proprium^ or even an 
inseparable accident, of Reality. The Cosmic Idea or Will 
may thus be with consciousness or without it; it may evolve 
into cousciousneBs only in some places or positions and 
remain unconscious in others. 

Recently there has been a tendency in Idealism to 
mahe Experience the basis of Reality instead of a specific 
aspect of it such as Reason, Will or Imagination. This 
bases Reality upon “Fact” instead of a *'section” and 
abstraction of Fact. But such approximation to the 
Vedantio position has meant but little gain to Cortscious- 
ness which is still commonly taken to he a separable 

* Sometimfifl the substitute is " IpteJligenoe " which is even more 
msiipi'Dpriate. C/. Dr. Carpenter, “ Compumtive BcIiRion/' paces BO 
157. Chit— Thought,” alBO " UnderutaadiDg" and '* lotelligence "I 
(p, 156). 

See a^o, B. G. BhaudaFkaT s VaiAhaavisoi, Sbaivism and uinor 
Religions Systems" (Eocydopiedia of Indo-liyan Raafl or/.t. Vol III 
Part 6), page 78—Cbit=" InteUigence ", ' ' 
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accident of Experience; Experience can be, and often is, it 
is snpposed, sub-consoions and even nnconscione. 

At the back of this supposition is the taking of Con¬ 
sciousness in a restricted sense making it either abstract 
'‘awareness," or else, coincident with normal, "fully 
awake" "oonscious” experience only: the former view 
showing it as a "torchlight" whioh makes ns aware of the 
contents of experience; the latter making it the " lighted 
zone," the cognised contents of experience. In either case, 
Consciousness is not the equivalent of Experience which is 
supposed to be the ' larger fact. The " torch-light" is 
believed to reveal some of the actual contents of experience, 
while the rest lie outside the reach of its illumination. In 
the alternative supposition also, the “ lighted up " contents 
of experience are believed to be a part only of the total 
content. And Consciousness is thus restricted not merely 
in individual experience, but also, commonly, in Cosmic 
Mind and Experience. This latter has been supposed to 
possess consciousness either as a separable or an inseparable 
accident', but, commonly, It has not been believed that 
consciousness is the essence and substance of the Coemio 
Experience. 

There is, however, no warrant for taking Consciousness 
(CAif) in the restricted sense of either a "torch-light" 
illumination, or as the "illumined zone" of Experience. 
The first alternative raises four issues: (1) Does the “ torch¬ 
light" illumine the whole of an Individual’s experience or 
only part of it; in other words, does the circle of illumina¬ 
tion coincide with that of experience, or is it included in 
the latter? (2) Does it illnmine individual experience 
always or only occasionally ? In other words, is individual 
experience conscious now, and nnconscions then ? (3) Does 
it illumine the whole of cosmic experience or only a part of 
it? And, (4) Is Cosmic Experience conscious now and 
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imcoBacious tbea? Now, taking tbeso four issues together, 
they may be decided on the principles of the Doctrine in 
this way: Consciousness as the Illumination’ illumines 
and never fails to illumine the whole of Experienoe, though 
in the case of individual Centres, the fact of experience 
being illumined may be ignored, that is unrecognised, 
pragmatically, often to a degree whioh reduces such illumi¬ 
nation, for practical purposes, to be non-illumination as 
the BUbconsciousness or unconsciousness. Really, however, 
'*BuboonsciousneBs” and ^^unconsciousness” are grades 
of Consciousness itself—that is, if what has been unrecog¬ 
nised and unaccepted for ordinary practical purposes be 
recognized and accepted. This Perfect Illumination is the 
Ether of Consciousness * which is unbounded and unres¬ 
tricted. The total content or Object’ of Experience is so 
also; and, while both (the Illumination and the Illumined) 
are infinite, the former Is intuited to be even a greater 
infinity (if infinities can be compared) than the latter;^ 
and this reverses the position eommonly taken in non- 
vedantic views, eastern or western, that the circle of illumi¬ 
nation forms a part only of the circle of experience. 

Then, as regards the second alternative — making Gon- 
Bcionsness, not the Illumination or awareness only, but 
concrete, consoious experience with a content—the criticism 
is this: The concrete experience with an object or content 
is a condition of ConscionsDess; but ConsoiousneBS has a 
transcendent condition also, which Is immanent in the ordi¬ 
nary conditions j and this transcendent condition of Pure 
CoDHoionsness or Pure Illumination is not an abstraction. 
It can be intnited in the ordinary experiences, and realised 
apart from the determinations of content or object, in Yoga. 


* PralUtaha. ■ ChEdakaaha. 

*' Antarllnn-rimarsha, 


' Vimanho. 
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Conficiousnese, thus., may be with a content or without it; ’ 
and though, by B&mdnuja amongst others it has been con* * 
tended that the Illuminator must co-exist with the ILlumiD- 
ed aa its logical correlate, Gousoiousness itself is alogioal, 
beyond all antitheses or poles; and yet manifests by its 
Power all poles and correlations in experience. Pure Con¬ 
sciousness, immanent as the unchanging “ ether " in ordi¬ 
nary changing experiences, and realizable as such in Yoga, 
is not, therefore, the Illuminator as distinguished from the 
Illumined (which as poles must co-exlst); but it is Illu¬ 
mination itself which ts its own content. The doctrine 
thus keeps clear of two unwarranted positions; (1) Experi¬ 
ence with a content ("modes,” "states” or " determina¬ 
tions ” as they are called] is the only real, concrete fact, of 
which contentless, pure consciousness is an abstraction,' and 
is, therefore, unreal; and (2) Experience as oontentless con- 
soiousness is the real Fact, upon which, the varied content 
of experience, that is, world-experience, has been laid as an 
unreal appearance as that of magic. On the contrary, Pure 
Consciousness is real, its Power to evolve as a world of 
varied content and to involve it again is real; and the world 
of varied content, which is the manifestation of Reality- 
Power, is also real. 

Nor again does the Sh£Lkta view regard Consciousness 
as an accident,” separable or inseparable, of the Reality- 
Experience. Consciousness is not staticai only as the 
** Ether ” * but is dynamic or strcBsing; it is not Being only, 
but it is Becoming also.' In fact, the essence of Being is 


' Savi^esha or Kinristiesba. 

' i-e.. Cbit ia eavisheshn only ; it la never nirvisfaeaha ^hfnmX tra. 
' Even tbis implies tbs Beinx-Power nf Chit; &se ants. 

* Cf. Ficbts, The Scisnce of Knowledgo. Frsfaoe p. iv, “ Tbs faota 
of CoD&oiouaneas are not facts of mere being, but facts of sotivity.” 
Cf. Also Gentile's idea of Being in bis Philosophy of the Bpirit 
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Power and Fanctioa to Be. So that Gonscioixsoess is the 
varied world-experieDoe, aa also, tracBoeDdeDtt pure Illumi¬ 
nation. It ia at the aame time the Basist the Evolver and 
the Content of Experience. Thia view does not recognise 
any nltlmate duality between Substance and Attribute/ 
between Power and Possessor of Power/ between Power as 
Cause and Power as Edect or Manifestation/ however they 
may in the logical order be so treated. Hence, if Conscions- 
neas aa Power evolves as the Wo rid-Experience, the three 
terms involved in the process CosBoiousnesa, Power 
and World-experience) must be ultimately identified with 
one another. It ia dualism to maintain that Consciousness 
is one thing and its activity or Power is another; that the 
Power of ConscioiiBness to be (i.e., existential activity} ia 
one thing, its Power to become or evolve is another. It ia 
not possible in this view to regard Consciousness as an 
accidentor even as a "proprium” only of something 
else—of auy substance. Consciousness ia the Substance/ 
the Power, and the evolutea and iarolutes* * of Power. 
Philosophies, western or eastern, have often reduced 
it to an “ accident," because they have taken it to mean 
limited, pragmatic consciousDess only—that ia, what in 
ordinary parlance passes as “ normal consciousness ’’ dis¬ 
tinguished from both “ sub-conacious " and “ unconaeious " 
and because they have taken it in an abstract way to 
mean “awareness” or “feeling" or ”cognition,” and not 
in a concrete way to mean Rcalihj functi<ming to be 
and yet to evolve as experience of a varied contenL Thus, 
In this view it has been wrongly aapposed that feelings, 
thinkings and willings, which constitute the aotual life of 


' Guna and Gunl. ' Sb&lcti and Shaktimftn. 

* E&rana and Earyya. ‘ Padsrtha. 

'^Ti^akta and aTyakta prodacta 



ISTRODTICTION 


19 


experience, are the facts of 'whieli ooDscionsnesB makes us 
aware in part; and that, whether they he thus revealed and 
shewn “ or not, they happen, go on and change—in fact, 
the drama of mental life plays itself whether or not the 
stage be lighted by consciousaeas. 

Limitation of the meaning of €kU or Chaitanya is 
responsible for a view like, or more or less similar to, the 
above not only in Dualistic systems, but also in many Idea* 
listio monisms. The '^Nydya-vaisheshika makes con scion s* 
ness a separable feature of individual Selves, though in the 
case of the Lord, it is regarded by it as an inalienable, that 
is, permanent’ feature. But it is a feature only, not the 
Substance. The BJiatta School of Purva Mimdngsd makes 
Atman conscioas in one part and unoonBoious in other, thus 
anticipating the modern " Boating ioe*berg ” conception of 
mental life nine-tenths of which are buried in the depths 
of sub-consciousness The Sdngkhya System, though it 
makes Chit the essence of PurnaAa, makes the psycho- 
dynamic Principle evolving " Understanding,” Mind and so 
forth, nnconscions, so that Experience is an nnconscions 
process lighted np by consciousness. Consciousness, it is 
true, is there not merely as a lighter or redector; its wit¬ 
nessing the process—unconscious in itself and causally a 
” closed curve ”—somehow influences it, in this way that, 
it goes on with reference to the witnessing, and it stops 
where such reference ceases. And since, in this view, there 
are many witnesses, the process goes on with reference to 
other witnesses, though it may stop in respect of some, that 
is, those who attain liberation,’ In this view, Conscious- 
nesB is recognised as an independent Entity (it is no longer 
a mere property or accident of something); and the 
** catalytic action ” which it exercises on the evolving 


' NitTs. 


^Euvalya. 
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Psyobo'physicftl dynamio PriDcfple^ implies ifcs Being- 
Power, as well as. Power to iofluence the Becoming of some 
other Being. This leads a ooDsiderable way to the S/tSita 
Vedanta position; bat it is a baiting method in so far as 
(1) it does not make Consciousness the whole Beiog and 
Experience; and (2) it assigns praetically the whole realm 
of dynamism evolving power) to a Principle alien to, 
and independent of, ConaciousaeBs, reserving to itself only 
a vague veiled suggestion of power expressed in its so-called 
“ catalytic action **, 

Even IdeaUstio Monisms have sometimes stopped short 
of the final position here adopted. The attitude of such 
monisms towards Gonsoiousness has commonly taken four 
forms: (1) ConBciousDess as Perfect Knowledge (that is, 
Knowledge of all generals and partionlars) is an element of 
the Supreme Reality wbioh Is also the Supreme Power; but 
it is not the whole of it, the sum and substance of it; so 
that, if the Supreme Reality-Power is represented by a 
circle, ConscioaSDess forms an aspect, part or element of 
that circle; it is but one attribute of the Supreme Sub¬ 
stance which has an infinity of attributes,* * and there is 
nothing to warrant the supposition that this one attribute 
is the basis and root of alt others. Furthermore, Con¬ 
sciousness with an infinitely varied content is an aspect of 
the Supreme Reality; pure, contentless oonsciousness is 
not an actual state of experience either in the Supreme or in 
the individual realities; it is an abstraction and, therefore, 
unreal. (2) Another position, whilst agreeing with the first 


* Prakritt. 

* C/. the doctrine of Splopza in the West which gives the Suh- 
staoco aa inaaity of attribptes of which we know bnt two, w*. 
Thoaght and Extenaiop. Sea his Ethica - PropoaiUoD SI read'along 

with Def. VI and Prop. IX. 
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as regards all other esseiitial points, maksB Pare Conscious¬ 
ness not an abstraction and unreality, but the Illumination * * 
of the Perfeot Being or Lord, which aspirants may actually 
realise as Fnre Chit and nothing else at a certain stage 
of their spiritual approach to their final objective, but 
pushing beyond that stage, they realise that what was pure, 
featureless * illumination before is really the light radiating 
from a Perfect Being infinitely rich in power and oontent- 
Perception of the Light only—apart from the form and 
features—is, therefore, ontologically speaking an abstrac¬ 
tion, since Perfect Being is not Light * only; but pajr’cho* 
logically speaking (that is, as an actual, the ugh halting and 
imperfect, percepttoQ by the aspirant of the Supreme Being), 
it is not an abstraction. The intuition of Pure Light in 
what ia called “ non-polar meditation " * gives, accordingly, 
an approximate and subordinate view of Reality, transcend¬ 
ing which the aspirant has a truer vision of Reality * as the 
Perfection of power and attributes. The vision of the Pure 
Ether of Consciousness is thus a stage, and not the goal 
of realisation. 

(3) Next comes the position of Mdya-vdda which re¬ 
verses the above order or relatiopship between what has to 
be regarded a stage and what the goal of realization, what 
must be looked upon as Reality and wbat as an abstraction. 
Here, the ** Pure Light *' alone shines when the goal is 
reached, forms and features, powers and attributes appear 
but on the way to it; so that, Chit as Pure Light is the 
Supreme Reality, of which ** a varied content" is not, 
indeed, an abstraction, but upon which is laid as an 


‘ Jrctib. ^ Withoot NSma and fivtpa. 

* Hirvifibesba Chinlu&tifa, ' Nimkntpa Bamddbi. 

* C/. tha coDception ol the VaiafaQHTa placins the eternal Abode 

of the Lord (VukuDtba and Ooloka) beyond the CbldakA&ba of Tedaoto- 
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ftBaription or imposition^ dae to MSyd which makes 
Reality appear otherwise than as it is in itself.’ 

The stress in the first position (1) is laid exolasively 
upon " infinitely rich power and content " catnre of Reality, 
as it leaves no room for the **Pure Light ” either in the 
Boheme of Being (f,e., ontologically), or in the actual ex* * 
perienoes of Being (t.e., psyohologioally). Consciousness 
is over with content and never without it; this is the 
position. The stress in the second position (2) is Isid as 
in the firstj but Consciousness as Pure Light is recognised 
as a subordinate and imperfeot (though actual) stage in the 
realisation of Perfect Being. In the third position (3), the 
stress is shifted on to what has been unreal in the first 
and subordinate in the second, so that what is the real 
and ultimate in them (1 and 2), becomes unreal or only 
pragmatically real* in the third. In all these three posi¬ 
tions the emphasis is laid now on this and now on that 
phase or aspect * of the Supreme Pact. 

Hence (4), it is claimed, that if the Fact is to re¬ 
main the Fact, no emphasis must be laid upon what is 
bat a section or aspect of it, bat it should be laid upoa 
the Whole.* Pure Conscionsness “ urithoat content ” and 
Perfect Conscioasneas of infinitely rich content, are both 
logical aspects of the Whole which is alogica], The Whole 
can be approximately described in terms of its aspects (that 
is, as Pure and as Perfect), but, in itself it is fuller tihan 
such desoriptions of it. Thus It is Pure in the above sense, 
but is not that only; It is Perfect in the above sense, but 
is not also that only. Again, it is only from a pragmatic 
and logical standpoint that of these two or other aspects of 
It, we can regard one as the primary and higher, and the 


' Adby&aa. 
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other or others as secondary or lower. In fact, any aspect is 
as much real as any other: thus Perfect {i.e., infinitely 
rieb) ConscLouaness is as much real as Pure Con scionsness; 
Gonscionsness as Power is as much real as Consoiousness 
as anch; and the Product or Manifestation of this Power 
is as much real as the Power itself. We disturb this even 
balance and co'Ordinatioa of the aspects by attempting to 
thrust them into pragmatic, logical moulds. 

It is true that, in having to state an alogioat Fact 
logically and to represent an extra-temporal aod extra- 
spatial process temporally and spatially, the Shokta doctrine 
speaks as if Chit as Pure GoDseiousness ’ were alone *' in 
the beginning,” that this Gonscionsness then evolved into 
a Consciousness first of latent, then of patent polarisation 
between Self and Not-Self, between consciousness as Illuioi- 
nation * and that as the Illuminated or Object * that this 
Object is then variously evolved ; that all this is then 
involved back into Pure Consciousness; and that while this 
process of evolution and involution goes on, Pure Conscious¬ 
ness as such chaagelessly abides. This statement gives, 
of course, primacy to Pure GoDSciousness as compared 
with Its Power to evolve and involve, and also, as compared 
with the work which that Power does. Pure Consciousness 
is there whether or nob It operates as Power to project out 
of Itself an Object of varied content, and withdraw that 
Object back into Itself. This reason coupled with the fact 
that the most fundamental expression of existence, namely 
Being ‘ and Joy,* is given in Conseiousness as such * as it is 
given (that is, to the same ultimate degree and in the same 
fundamental way) in nothing else; the fact that liberation 


* FarA Samvit. * PrakSaha. ' ViinaTSliai 
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IB not attained except by reatieatiQn of Fare^Being-Gon* * 
soioneneBS’BliBS, would seem^ from a logical point of view, 
to eoBure tbe primacy given to Pure ConscioosneBS. But 
really, in tbe alogiaal f^mplete Fact itself, in regard to 
which as the Whole we cannot make any etatement in terms 
of Space, Time and other CategorieB, Fiire Chit ' is co> 
ordinate with, and not superior or subordinate to, the Power* 
by which It evolves and involves; and this again is co¬ 
ordinate with Its manifestation as tbe total Froduot or 
Achievement; and these co-ordinate aspects (vis. Chit as 
Being, Chit as Power* and Ghif as Product *) embraced by, 
and in, the mysterions Whole is Fact. Liberation cannot be 
attained except by realizing f fefs; since bondage is due to the 
non-realization of this—which is but non-recognition, that 
is ignorance, of what the Faot is. There is, therefore no 
liberation by realizing what is an aspect only* Liberation 
is achieved by realizing that Shiva as quiescent Being- 
GonsoiouBneas-Biies* (which also is Power-to-be), becoming 
as dynamic Being - Con sciousness-Bl iss' and evolving and 
involving infinitely varied Objects, that is. World Experi¬ 
ence which, on the whole as also in detail, is Being-Ckin* 
Boiouaness-Bliss/ The World is Shiva-Shahtif and the 
Fact is not realized, and therefore liberation is not had, 
so long as it is looked upon as a produet of M&ydj in the 
senee of that which is neither real nor unreal; as a 
** mirage," as an order in which there is actual, as dis- 
tingnished from pragmatic unreality, unconsciousness and 

’ Shjya. 

’ Sbaliti; Sbtetra makeH Sbakti tbe consort of Sbiva, and they are 
in ineeparable ttnion and aloRical unity. C/, Devf Bhanavata. IIL I, 
10, 11, vbicb malce Bhakti Biabma-BvarQpa nitya fetetnaJ) i and B^a 
is related to Beality m Being as tbe beat of &ra to fire. 

* Eamno or Shakti. * KAryya BrofamaD. 

* SadhcbidiDandamaya. * Bhakti SacbcbidgoandanlByt. 

' logBt Bacbcbidfiiiandainaya, which u the Flay of Shiva.ShaktL 
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unhappiness/ Not only the "^orld as a sublime whol 0 | 
bat the World in its minutest details feven in the so-called 
“ stocks and stones *’) must be perceived to be nothing but 
Being-Conscioiisness-Bliss in Play.* It is the ’whole Being- 
Consciousness-Blies Power {Shiva-Shakti^ and nothing bub 
that: It seems to be “ small " only with referenoe to the 
province of Convention in which the particular Centres 
consciously ” live and move and bargain. Hence even a 
grain of dust is Perfect Shiva-Skakti incarnate, and must 
be realised os such by an aspirant before liberation can be 
bad. The Perfect Being thus really given in the “ infinite 
as well as in the '* small" is a miracle, and the basis of 
this commonest of all miracles is laid in the primary act 
by which the Perfect Being-Becoming Power in order to 
evolve a world of correlated Centres potential ized Itself 
as the infinitesimal “ Point And if the Infinite can 
thus, according to the premises of this doctrine, live and 
operate in, an d as, the Infinitesimal, It also can do sc in, 
and as, the “finite" and “limited " being—which, ia the 
fullness of fact, is not finite and limited at all except with 
reference to the conditions of the province of inter-central 
convention. That province begins when, and in so far os, 
the realm of Mdyd begins in the evolution of the Thirfcy-six- 
Prineiples, in the form of the so-called “ impure Principles.* 
In the Shdkta view, therefore, there is no place for 
CnconsciousnesB,* except in a pragmatic and conventional 
way, relating cither to Reality as Being, or to Reality as 
Power, or to Reality as product or Manifestation. The 
“ seeming ” oonsoiousness of Sdngkhya, or of Mdyd-v&dd 

* That ia, the opposite of Sat-Chit-^ando. 

* Lila. * Biado. 

* See Chapter dealing specially with MAfft and the Kanohotaa or 
En’^elopee ”, 

* Achit or Jada. 


* ChidabbSaa. 
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as ifc is coxnmonly stated, has no place either. If there 
be any “ seeming” in the scheme of world-manifestations, 
it will be found rather in the other way—Consciousness 
“seeming” to bo unconsciousness, Joy “aeeming" to be 
indiSerence or pain, free Play “seeming” to be necessity 
and determination. And yet this “ seeming ” as an actual 
element in the Play of the World-Power by which the 
Divine Mother varionaly “ screens " Herself in the form of 
interplaying Centres, is no " illusion This “ seeming '* * 
is DO seeming, since both the Power and Herself—screen¬ 
ing Play as iaterplaying Centres are real. It is seeming 
in altogether different conditions, uijr,, (1) when that Power 
withdraws Her Play as Centres into Herself and plays 
with Her own Being or else (2) when to the eyes of a 
" fortunate ” Centre She lets the screens and veils drop, 
and permits it to realise the identity between Herself and 
Itself.* A block of stone is really unfeeling and uncon- 
Bcions matter to an ordinary Centre whose total assemblage 
of conditions * is of a certain kind relatively to that of the 
stone; it is no “ seeing ” in that given tissue of relations i 
it is then an outcome of the real interplay. But the 
obaraoter of the play^—^tbe bearing, impression and import 
of the one in relation to the other—is bound to change 
with the change in their total assemblage of condi¬ 
tions a circumstance which does not make the first “ im¬ 
pression ” unreal, and make the later real, but makes each 
real in its own way and sphere. The term “ seeming ” as 
applied to such partial, conditional experiences of correlat¬ 
ed Centres may be justified in one sense only — that Power 
as Being-Consciousness-Bliss never ceases to be such, in 

' Which ia ShivH SachchidSiiADdAmaya, play ins with Shnklt Sach- 
chidflnaadaDiayT. This is 

' Expressed La the experience—” Sa’baoi ”—She sm 1, 

* Karma and Adfj^h trltT 
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Iteelf or in Its manifestatioDS, whatever be Its veiling and 
unveiling play. A bioek of stone as Perfect Being-Con- 
sciousness-Bliss (involving Play) ia, therefore, the Standard 
Experience to which other experiences are more or less near 
approximations, constituting “grades” and “values,” but 
eaeh real in its way. 

The above position keeps clear of both common Realism 
making things exist outside and independent of Conscious* 
ness and Experience, and common Idealism making them 
“ ideas ” or “ clusters of sensations, actual and possible *’ 
only. Things do exist outside and independent of Centre- 
referred and Centre-owned Consciousness and experience; 
but Consciousness, without such reference and limitation, 
is the Pact and the Power to evolve as facts. On the other 
hand. Consciousness as the root Being-and-Becoming Power 
becomes real things as also real minds apprehending, Judg¬ 
ing and otherwise experiencing those things ‘ this combines 
the truth in Bealisin and that in Idealism. Thus, a block 
of stone is not, from this standpoint, “ matter ” only: it is 
Chit as Joy and as Play—though the^fact is veiled to ordi¬ 
nary Centres; on the other hand, it is not an “ idea ” or 
“ mental construct ” only: it is Chit as Power constituting 
it as much and as active a reality as the experiencing and 
reacting mind is. While pulling down the arbitrary wall 
erected by “Scientific Realism’’ between Primary and 
Secondary qualities of which the former alone are supposed 
to be real, the doctrine does not go to the other extreme of 
that “ naive ” Realism which regards the mental impression 
as a “ copy ” of the external thing. Things as “ standard ” 
realities exist in, and for,, the Supreme Mind, other Centres' 
perceptions being gradual and partial reproductions of those 
“ standards ” or models-~a circumstance which does not 


' lehTam u not here included in the Order of Centres. 
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make their perceptions unreal, bat approximations to the 
real * * each Centre knows the reality subjeot to the limita¬ 
tions o! its Karma and "oosmio situationThere is 
need, therefore, for the education and development of man's 
'"knowing instniments,'’ giving him progressively higher 
and larger visions, through science and philosophy, through 
intuition and meditation, and, finally, “ revelation " * and 
realisation. This view supplies what is deficient in 
naive Idealism also by Cl^) making Matter and Life every 
whit as real and active as Mind, and (2) forbidding 
exclusive emphasis on this or that aspect of Experi¬ 
ence, such as Beason or Idea, Will or Imagioation. Its 
Chit is not transcendent or empirical conscionsDess only; 
it is not being or beooming ontyj it is not qaiescent 
or dynamic only; it is not undetermined or determined 
only; and it* is not of this feeling-tone or of that only. 
It comprises all these and other alternatives, and, (from 
man's viewpoint) contradictoty phases. Its fnndamental 
being and expression is Joy * pulsating as Will-Power and 
manifesting Itself in an unspeakably sublime cosmic Flay. 
It is not a mere " abstraction ”■—a wilderness " of Pure 
Being or Pure Nothing as some critics of Ved&nta* have 
imagined the abode of Reality to be. 

Thie view concedes also the possession of an element of 
truth to " Pragiuatism," ancient or modern. Philosophies 
in India have always recognised the Province of Conven¬ 
tion,* the conditions of inter-Central “ behaviour '* by which 


* AdriBhta, the reeuit of karioa. 

Bhroti Asema- Sbira, in the HnlAmaTa Tantra, reveale, for 


*' i-L. j a TT" n I-**.™*. ¥ a xuiLiLrti^ rgVigitifl, lor 

Metbode by H14 a?e moatbs, and a luctb by an esoteric 


eutapie, fire 
aiztb. 

* Anande. 

* Tbia refew to th^o MSya^Sda BeaJity. bat ia not appropriate, since 
in that ayAtem Pore Beings Pore Bliaa. 

* VyavahAra. 
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the experiences asd realities of the correlated Centres are 
determined. In Indian Thought, by Karma a Centre is 
what it now is, what it was, and what it will be ; by Karma 
it determinea not only its “ cosmic situation,”' but its 
Cosmos also; since, to each centre the Cosmos and its 
realities and are, seen, as its Karma' has determined them 
to be for it; to another Centre, they are diSerent more or 
less, and to the same ” centra also, they change as its 
Karma changes. There can be no more thorough-going 
" Pragmatism ” than this, “ Fragmatio coasciousDesa,* *^ 
** Pragmatic reality " has its place, but, in the Shakta view, 
however, it is not 'Mllusory”. Pragmatic consciousnese is 
Consciousness as Power limiting Itself as this or that mode 
or aspect of Experience for the purpose of Karma (t.e.. 
Play) in a particular line and manner;' and Pragmatic 
reality is the Reality-Whole determining and cirenm- 
Boribing Itself with reference to the conditions of action 
and enjoyment * of the Centres and groups of Centres that 
have evolved or will evolve in It, When, therefore, the 
modern Pragmatist says that the “ fact ” or reality for a 
given Centre, A, is constituted by the behaviour of A, or 
the ** uses " to which A can put that reality, he has the 
support of non'dual Veddnta provided (1} the behaviour is 
primarily the play of the Reality-Whole to evolve aud play 
as A, and also as B, G, D, and so forth, correlated with 
it; (S) the behaviour of A and each of the others is also 
play * (as Karma} subject to the conditions (a) the manner 
of A’s ptay in the past,* and (&) the nature of B, C, D and 
the manner of tbeir play relatively to it is understood; 

* Adrishta. 

* Tbe Pflrva^MTiuftiigBa m portLcular shews Karma itself an Ishvara 
or Lord ** Earmeti mlmflngsakah 

* Sea ante for eiamplee of “ Pragmatic facts ", 

' Karma and Bhoga. * Implyisg Joy aad Freedom. 

* Constituting ita tendencies snd adrUhta or cosmio situation. 
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and (S) that by behaviour' again of the appropriate kind, 

A oan release itself from being an individual Centra aubjeot 
to limitatione. 

Tho NeO'PragmatiHt very often builds bis case upon 
biological besides psycbological grounds. A. B. C. D. form a 
system of Centres (some living, and the rest '* non-living ’’) 
not only co-operating but in conflict with one another—in 
“ the struggle for existence In relation to A. B. C. D, 
ecnatitute the ** environment ” j and A lives, and expects to 
live, by adjusting itself and the environment each to the 
other, adjustment meaning the adaptation of A to B. C. D. 
as muob as that of B. G. D. to A. Thus A changes agree¬ 
ably to a change in the environment, but also changes the 
environment agreeably to itself. Through Natural Selection 
and other long-continued processes, A’a organism has been 
so constituted as to be, generally, a suitable machine ” 
for doing this work of vital adaptation. Generally the 
machine does its work smoothly and by a pre-established 
arrangement-represented by its stereotyped sets of re- 
actio ns he " automatic ” actions—reflex, spontaneous, 

instinctive and habitual. These are supposed to have their 
nerve-arrangements in the spinal cord, medulla oblongata, 
cerebellum—that is, in regions below the cerebral cortex 
which is the organ and seat of consciousness, either sensory 
or motor. The automatic actions are, accordingly, not 
accompanied by consoionsness, and are believed by some to 
have nothing to do with consciousness. Gonsciousness 
accompanies those actions which meet with a sort of 
deadlock " in the centres of automatic action, and which 
therefore, cannot “ rattle smoothly off The cortical centres 
which are the centres of consciousnesa are the centres of 
selection {of “ deliberation and choice ") by which deadlocks - 


' As S&dhaao. 
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are renioved. All actions, whether automatic or deliberative, 
are behaviour " framed with reference to what ia of use and 
value to the individual or his race; and behaviour becomes 
'‘conscious experience*'—knowing, feeling or willing— 
under special conditions, that is, when conditions are such 
that what is of interest (the end as well as the means) has 
to be represented as a future good or evil (therefore of 
use and value) in relation to which the attitude of the 
individual must be framed, if need be through deliberation 
and choice, A sensation of " hot ” is thus the consoioasDess 
that that which is hot will more or less burn if touched; 
the sensation is thus the index of the results to which a 
certain behaviour touching) will lead, and also of the 
uses to which those results can be put. It is use which 
assigus to each (Dentre its province of behaviour, and out 
of this province only a fraction is assigned to consciousDess 
when the conditions of use are of a special kiod. The 
conditions and limits, of a Centre's knowing, feeling and 
willing, are the conditions, and limits of what is of use to 
that Centre or its group. 

That there is a substantial element of truth in this 
statement of the case may be conceded by Indian Thought. 
Both the "world" and the experience of the world are 
fashioned for a Centre as the conditioiiB of its own Kamia 
and Enjoyment ‘—(the cumulative effect and resultant of 
those conditions)—require them to be fashioued. It is thus 
that the differing " Worlds" and experiences of one man 
and Bnotfaer, those of an ordinary man and of a Seer, those 
of stocks and stones and those of plants and animals, 
and so forth, are constituted; the differing organs and 
instruments of the different (Centres are also due to the 
same factors, viz.^ Karma and Enjoyment (presupposing 


* Bliogiu 
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special need and hbc),' ConscioiiBneBB ib tbns limited and 
Bpecialised in a particular Centre—wbicb, tbereforCf bas, 
ordinarily, no cooBQionBneaa beyond certain limits, and 
has, even in tbe zones of its conecious life, yatying degrees 
and tones of conscionBness ranging from subconsciousness 
and Bemi-consciousness to “ wide awalte *' oonsoioUBneBB. 

But these limits and degrees of Conscionsness are 
" pragmatic ” only. Individual Centres, according to their 
varying needs and uses, have these limits and degrees 
practically settled for them; but these do not cut np and 
oircumscribe ConsciousncBS itself. Because (1) tbe Uni¬ 
verse being one undivided stress-systetn, (a system of mutual 
actions and reactions) the experience which tabes the 
univerBO in, cannot really be a fragmentary and parcelled- 
out experience, though for the practical purposea of gnite 
Centres it appears to be bo; (2) that the so-called sub- 
conscions and nnconscious are really inside Conscionsness 
(not that normally accepted as such by a finite Centre), 
may he said to be shown by-the fact that a Centre can 
more and more fully reclaim them as ConsoiouBness or 
CQUBcions experience by avowing what he has so far ignored, 
recognisiog, noting what be has “chaotically*’ felt; and 
from the fact that the whole univeree tbe “fact") can 
be BO reclaimed in, and as, Experience when that finite 
Centre is able at last to uplift completely tbe “ veil ** of 
ignorance and non-acceptance, and becomes, in consequence, 
one with tbe Immense Conscionsness-Power. It follows 
from this that a Centre's ordinary experience is not the 
whole Experience because, though really having it 
and living it, he has been accustomed to ignore it as the 
whole and accept and avow it piecemeal; and he has 
been so acouBtomed because “the needs and uses" of 
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hiB pragmatic ezistenca as domicile in "the province of 
coDvention " have so required, and determined his experience 
to he pragmatic accordingly. Besides these two, there is 
also a third reason which requires that Existence and Con¬ 
sciousness coincide with each other: (3) the essential marks 
of Consoiouaneas-in-itself are Joy and Freedom (or Free* 
Will-to-be-aDd-become). There is no form of existence — 
even “ material " existence — which is not an expression of, 
and in its turn does not express (however veiled the expres* 
sion may be in relation to certain. " cosmic situations '*), Joy 
and Free Power, How if both Existence and Consciousness 
possess the same essential marks, it is reasonable to hold 
that one is the other, or both are manifestations of a Common 
Root. But since a Root more fundamental than Conscious¬ 
ness cannot be Imagined (everything being representable as 
a mode of Consciousness, but Consciousness not being repre¬ 
sentable as a mode of anything else), it must bold that 
Gonsoiousness=Being = Reality. 

The above position is strengthened by the fact that the 
aspirant is able, it is claimed, by pursuing the appropriate 
method of realisation, to go round the whole circuit of in¬ 
volution and evolution^ — starting from ordinary pragmatio 
World-experience, passing through progressively higher and 
fuller *' universes,’' coming at last to Pure and Perfect 
Experience which sums up all Existence, and then descend¬ 
ing again to the ordinary pragmatic order of world*experience 
in the reverse order. In this an experimental proof is afforded 
as to the manner in which the common finite order of exist¬ 
ence and consciousness thereof for a finite Centre, can be 
made to tend to, and ultimately become, Perfect and Fare 
Being-Experience, and, how again that Perfect and Pure 
Being-Experience, progressively evolves, and in evolving 
limits Itself as, the finite, pragmatio order of existence 
and consciousness which an individual Centre calls bis 
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** nntverse The experiment is similar to that of a geologist 
(for example)'who shows how a great rook or a layer of the 
Earth’s crust has been formed by experimentiog with a 
email sample of it in bis laboratory. The aspirant shews 
in his experiment that all the elements of his universe (Solid 
Matter, Liquid Matter and so forth) can be, without leaving 
a “residue" dissolved into Consciousness, and that all 
partial and pragmatic universes can be made to fall into a 
Perfect Universe which is Perfect Con scion sn ess; and also, 
in the reverse order, they can be made'to evolve from It, 
This, it is said, shows that there is nothing ultimately but 
Being-GoDsciousness, and the Power of Cousciouaness to be 
and become. 


CHAPTEH I 


CONSCIOUSNESS AS POWER-HOLDER 
AND AS POWER 

The concept Chit is unique. 

Indian Thought in its highest form regards it as the 
fundamental Reality. In the West, there have been think¬ 
ers who have reduced the World to Idea, to Will, to Inten¬ 
tion or to Imagination, but it is the Indian VedS^nta—and 
other cognate doetriues based upon it—whioh makes the 
World Chit, in its root as well as in its manifestation. 
Chit as Power (ChitShakti) appears as the World but in so 
appearing never ceases to be in itself CkiL This is the 
essence of non-duaUst doctrine. Chit is Being or Fact 
(Sail and Chit is Bliss {Anand). Veda says that the World 
proceeds ont of Bliss, is sustained by Bliss and is reabsorbed 
into Bliss. Being is Bliss which is Chit. The latter as 
such, that ia as distinguished from its Power, never 6c- 
comss other than Chit. How Reality can change as the 
changing world and yet remain what it ts—bow in fact 
change and no change can be predicated of the same Reality 
—^ia a problem of which the May&vada of Sbangkara is one 
solution and SbaktivAda or the Doctrine of the World as 
Power is another. 

Chit is, to use au English term, the Spiritual Principle 
in man in which his universe of experience lives, moves and 
has its being. Not only is it the static 6nete of such uni¬ 
verse, but it is that which by and as its own power (Sha^fO 
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becomes or appears as that UnirersCr This Spiritual Priu* 
fiiple, which in itself is imiueDse^ and iiumeasurabie* be* 
oozues by its own Power* differentiated into a multiplicity 
of correlated Centres, some of which are the human selves. 
This Power by which the Immense and Immeasurable 
becomes as such Ce7Ures limited and measured, by which 
the “ Fact ” becomes veiled and ignored as “ Faot*seotionB,'' 
IB Mdyd (which operates as a measuring, limiting or deter¬ 
mining and therefore negating Principle),* Subjectively 
coDBidered it is the sense of diEercnce* by which the object 
of experience is seen as other than and different from the 
Self, it is no Cosmio Material, foreign to and independent 
of the Spiritual Principle* in man which evolves as the 
TJuiverae of Mind, Xiife and Matter, deriving its efficiency 
from the presence of the Spiritual Principle (whose action 
on “ Matter*' is comparable to catalytic action in chemistry). 
Non-dualism says, firstly, that the Universe is tcholly a 
product of the Spiritual Principle as Power, which ia not 
only the “ catalytic ” source or prompter of its 
but which is its ground and its material as well; secondly, 
that It, in so becoming the varied universe, does not require 
the operation upon Itself of a Power other than Itself; and 
thirdly, that in such evolution it presents two aspects, 
namely, a static, quiosoent aspect or the * Male'Shiva in 
which it remains the self-same Principle, and a dynamic, 
stressing aspect ae the Mother-Power in whieh it moves 
and changes as the world of Mind, Life and Matter, 

This reduction of the universe into a Spiritual Principle 
and its Power one with itself (or Chit working as Power), 
calls to mind the attempt of the modern physicist to reduce 


' BhfliHftii. * Brahmfta. ' SbattL 
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the mass of Matter to electromagoetLC mass alone wbicb is 
referred to by way of illustration. 

Is the mass of a material particle, charged with an. 
electrical charge, partly mechanical and partly electrical ? 
Or, can its mass, in the last resort, be reduced to the electri' 
cal mass alone ? Is mass in its nature of ons kind or two 
kinds^-noti-dwai or dual ? Now, the answer of modem 
Science has been clearly pointing to the non-dual alter¬ 
native. The Electron Theory of Matter makes the mass of 
Matter of one kind; its mass is constituted by the masses 
of the positive and negative charges, protons sod electrons 
(whatever be their precise number and distribution) which 
constitute an atom of matter. Bat even after such reduc¬ 
tion of material mass to electrical mass, duality persists in 
another form. How is electrical mass related to Energy ? 
Are they two and Independent of each other ? An electron 
(or unit charge of negative electricity) is in motion in a 
varied manner; its kinetic and potential energies in a given 
system are thus difiercnt. Now, does it possess the same 
mass whatever be ite velocity and energy ? "Will its mass 
remain unaffected when, for example, its velocity approaches 
that of light ? Physicists have shown that velocity — 
particularly when it is high — changes the mass of the 
moving thing: this is what is called mass-acceleration. 
Mass aod Motion (or Eoergy for the matter of that) are 
not independent of each other: Mass becomes a function 
of Motion, that is, it varies (may be beyond certain limits 
only) as the latter varies. This indeed points to the unity 
of Mass and Energy which, however, it still remains for 
Science to definitely establish. 

Electricity is a substance, which many have thought, to 
be Ether which is ^uast-material. What, therefore, Science 
is now called upon to investigate is the exact relation which 
subsists between this Substance and Energy (or Motion). 
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It is practioally confronted with the question: Are Power 
and Holder of Power ’ one or two ? Translated into the 
language of Science, and restricted to the physical plane, 
this means i Is Ether (if we mast separately retain it) and 
the Stress by which it is strained into various forms, which 
ate probably the Prime Atoms, one or are they two ? In 
other words, can we say this that the same substance, 
which considered in its static aspect is Ether, is also Energy 
when considered in its stressing or dynamio aspect ? Or, to 
use the expressive language of the Shakta Tantra, can we 
say that the Ether-aspect is the SAiva-aspect (restricted to 
the physical plane), and that Energy at work subjecting 
Ether to various forms of stress-aad-strain is the Power or 
Shakti aspect (restrioted also to the physical plane) of the 
one fundamental Beality ? The next problem is, how Power 
and Poiyer-hoider are related nob only on the physical 
plane, but beyond on the planes of Life, Mind and on that 
of Power as the Radical Potential of which Life, Mind and 
Matter are the evolutes. lu other words, Ether and its 
Energy must be brought into rapport with Life and Vital 
Power, these again with Mind and Will Power, and so on, 
until all pragmatic limitatioos of the data are dispensed 
with, and Substance and Energy are seen in their alogical 
identity (which man’s logical thinking splits into aspects) 
in the complete Fact ’ itself which is ChiL 

For a clearer understanding of the meaning of C7w<, we 
should distinguish the different standpoints from which Ifc 
can be regarded. In the first place, we must distinguish 
between the standpoint of the Whole* * and that of the Part* 


* Bbakti and SbaktimAD. * P&ma. 

* Kali is a ennimoD concept in the Scriptore dealing with Shakti 

*Tid is graded as PCrnakalAtnilrtL. Kalamarti, AngahomiSrti. Angshangs^a- 
mtirti. There are no Kalaa in UnninnT in SbiTatattva. The E&iAa 
Appear wilh Samauf abakti in SbaktitaU^a. 
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between the complete view of Reality and the partial view 
of it. There ia the former when Experience is avowed and 
accepted without the least veiling or ignorance of what ia 
given—^when there is absolutely no limitatiou of the data. 
This is Perfect Experience.^ It is an experience of All- 
presentation or No-veiling, Man's centralised or individ¬ 
ualised life is commonly a life of greater or less veiling or 
ignorance of the Given. By trying to remove the veil, or 
by trying to own and accept what baa been disowned and 
ignored, be can more or leas closely approximate to Perfect 
Experience which is the Limit (in the sense of consumma¬ 
tion or perfection) of progressively higher and higher forms 
of experience; but which remains unattainable so long as 
his life, and therefore, his standpoint, remains centralised 
referring to a Centre such as the Ego) and individualised. 
Central reference or individualisation means a stressing and 
straining in a particular manner of Being and of Experience; 
by such stressing and straining Being and Experience is 
apparently limited, and circumscribed, so that this clrcum- 
atance precludes the possibility of a complete avowal and 
acceptance of Bciog-Experience as it is in its entirenees. 

Man's view-point is therefore ordinarily partial, imper¬ 
fect. He may indeed extend his frontiers, and thus more 
and more olosely app7oxi‘mate to the All,^ but so long as 
central reference, conscious or sub-conscious, remains, he 
cannot reach out to the realisation of the Perfect Being- 
Experieuce itself. His .essay is therefore an essay of 
approximation, of nearer and nearer approach. Ordinarily 
he stops more or less short of the Goal or Limit itself 
which gathers, subsumes and perfects all- He stops be¬ 
cause he refers to a Centre; because he is an ladividnal; 
and has therefore to know, feel and act practically with 


' ChbOadogFa. tn, l4, 1 . 
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40 


UAH£5llyl: POWER AS CONSOlOUStTESS 


reference to other Centres or lodivlduals in a correlated 
system or Koamos or Rita as Veda calls it. Snoh knowing, 
feeling and acting in a correlated system is practical or 
pragmatic Hying, and it not only implies but requires limits* 
tion of the data, or ignorance of the given, or veiling of 
the concrete, whieh is called Ignorance.* For instance, life 
such as man ordinarily lives it would be impassible if at 
every moment he were to attend impartially to all that 
he felt, accept and emphasise limformly all that he knew, 
and frame his actions indifferently with respect to whatever 
he felt and knew. As a matter of fact, he selects, ignores 
and emphasises in what he feels and knows; he owns and 
accepts a section only as being of interest or practically 
useful to him, and ignores and disowns the rest though 
given. Actions too are framed with respect to selected 
sights, sonnds, etc., in the ** objective '* world, and selected 
ideas, feelings, desires, and so forth, in the “ subjective ”, 
And such veiling and acceptance, such rejection and seleo* 
tion, is made (not always voluntaniy by men) in a universe 
of Being-Experience which is undefined, seamless and alogi- 
cal in itself, and which, in itself, cannot be labelled exclu¬ 
sively as either objective or subjective,* It is by such 
practical veiUng and acceptance that we seem to see only 
a particular star or cluster of stars when lookiog up to the 
sky in a olear night; it is thus that we seem to hear a 
particular sound only in a “ situation " in which not only 
many other sounds but countless sights, smells, touches, 
organic sensations, etc., constitute our actual Given of 
experience; it is also thus that we seem to have a particalar 
idea, memory or desire in the mind when the aciuai 


*_Tbat ifl relatiro fco Yidya or knowledge. 
This ignoisnce '* ig a knowing of a limited 

* laha. Up., 6, 
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univerBe of the moment te an undefined and nndefinable 
whole of oounbiess “objective ” and “subjective " elements 
(i.e., perceptions and ideas], most of which happen, for the 
time being, to be not of interest, and are therefore silently 
ignored. In a given universe of experience, attention isi 
for pragmatic reasons, focussed at a partioalar point which 
happens to be of interest for the time being f around this 
point of clearest attention or emphasis, spread tracts of 
comparative inattention till they merge into the outlying 
realm of the unfelt or unknown.* The process is analogous 
to the operation of turning the searoh'^light of a vessel 
plying in a dark night upon different portions of the 
surrounding situation. The search-light is here Attention 
or Eegard,' and the mechanism of its working is that of the 
tendencies or partialities* connected with a given Centre 
or Individual/ And it need be hardly pointed out that, 
like the vessel also, a Centre* cannot move to any dednite 
purpose, if It be not provided with such special mechanism. 
It is useful and also indispensable in a certain sense. 

We have therefore necessarily to select and refnse, 
accept and ignore in the midst of what we actually have. In 
all this a Principle of Limitation, selection or contraction* 
is operative. Now, in so far as its operation can apparently 
be traced to, and therefore connected with, the energising 
of a given Centre, it is called Ignorance; * and in so far 
as this veiling, measuring, limiting operation is the ex¬ 
press ion of a Cosmic Tendency or WilL-to-become, and in 


* Bea P. N. “ Appro&cbea to Troth" for follai 

diacDSfiioD. 

* Selective Attention or Begard, *' PahahapAta ". 

* SangskAr^a. * Jiva, 

’ SAngkooba; a common term in tbe Trika Bchooi of operating 
to produce the individtial key. 
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60 far therefore as it not only transcends but nnderlios 
(as generating activity) the life of the individual Centres, 
it is called MaySr, a power of .finitization.^ And whether 
we consider it oostnicallj or individually, it is patent that 
this Principle of dnitization (which is the Power of Beality 
itself) is a limiting or contracting Principle—the Radical 
contracting force’ by which the All,’ without actually 
ceasing to be such, becomes Part/ by which Experience of 
Everything’ without actually ceasing to be such, becomes 
Experience of something* *: in brief, by which the “ Fact ” 
becomes “ Fact-section ", 

The first distinction therefore, is that between Experi* 
ence as whole/ and Experience as section or part/ The 
former remains for man a goal or *Mimifc" only so long 
as there are central reference and selective regard in 
his experience. He can, however, more or less closely ap¬ 
proximate to it. Nearer approach can be made to the All 
in proportion as the operation of the two conditions— viz., 
reference to a Centre and selective attention—can be 
diminished. The All is realised when the operation of each 
ceases. To realise is to live and accept what has lived 
without being accepted. In realisation man does not veil 
or ignore what he has or rather what he is. His experience, 
therefore, does not really cease to be the All, W’hcn, on 
account of his having to refer to a Centre and bestowing 
bis attention selectively, he has experience of parts or seg¬ 
ments only; nor, on the other hand, does a previously non¬ 
existent All tend to be established and consummated, when, 
by making attention a-centric and impartial as completely 
as possible, man tends to come as near as possible to its 
real isat ion 

' It is that hy which things are measured (raiyate) that is formed. 

’ Saachaka. ' Pama. * Kala. * Kincbit. 
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CONSCIOUSNESS AS THE WHOLE 

The preceding cbnptiers have introduced the distinction 
between CoDsciousness ‘ as whole or entire * * and as section 
or part.' The former is Perfect Experience. Since all 
ordinary predicablea or categories apply to only aspects or 
segments of experience, which are man's pragmatic facte, 
the Perfect Experience is beyond the reach of the predi- 
cables or categories/ That is to say, its nature cannot be 
adequately described by any of our concepts. Its descrip¬ 
tion is therefore possible only by the mode of negation. 
Those concepts are—to employ the classification of Kant 
—the forms of Time and Space, and the Categories of 
Quantity, Qaality, Relation and Modality, By means of 
these forms and Categories, experience becomes think¬ 
able, that is, logical. If these Forms of Thought (includ¬ 
ing the Categories) be withheld, th© “ Matter ” or stuff 
of experience becomes formless, and therefor© cannot be 
thought about and spoken of. By being cast into these 
moulds, the ** Matter'* becomes impressed with forms and 
thereby becomes thinkable and speakable.* That Experi¬ 
ence becomes thinkable or logical by being circumscribed 

■ Chit. * PUrna. * KaJa 

* '* ^atovOcho Divarttante aprSpya macaaft Boha,'' Tait,-Dp.. 11, 0< 

* Kiahedba; Neti Neti, 

'PadArtba and VSehya. The Forme and Catejoriea are called 
^Kama and Ecpa by which the Arydkrita (uodifferentiated) becomea 
Vy&kf its (differeotiat^). 
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in review is a fact that can be readily verified by intni* * 
tion. The entire universe of sensations^ feeliDgs. ideas, 
memories, and so forth, which const it nte total ’ Experi¬ 
ence at any moment, pan never be thought about as a 
wTiqIe ; the whole must be limited and measured before it 
can be thought about and described. Even what is taken 
as “ experience at any moment ** ia a cross section of the 
Experience as the whole or Fact.’ In itself the Fact is 
time-less. Similarly, it is neither cause nor effect. What 
is known as cause or effect is a portion measured out of 
the Fact. These and other oategoriee are applicable not 
to the whole as a whole ’ but to the whole delimited as 
part/ Perfect Experience is thus alogical. But though 
unthinkable and indescribable,’ it is not on that account 
unknown and unknowable. It ia Experience itself, Con¬ 
sciousness itself: no " thing-in-itself beyond Experience. 
It is the Supreme Intuition.* It is unthinkable as is the 
Kantian " thing-in-itself," but its essence is Consciousness 
itself; ^ it is inscrutable * as Consciousness-Power.* 

Experience becomes thinkable or logical by being cir- 
cumscriked or limited. Now, since Experience, Conscious¬ 
ness or Feeling is ever what it is, its limiting can only 
mean this that it is ignored or veiled as a whole, and 
accepted or attended to in a part. In other words, the 
two facts, vix., that we have actually at this moment a 
universe of experience comprising many sounds, sights, 
smells, touches, organic feelings, ideas, etc., and that we 
have at the same moment the perception of a particular 
sound or eight only, can be reconciled with each other only 

' Akhatidft which mcatia ewt ioDS. * Py ma &ad Akbanda. 

‘ Pftrnn as Potna. ' Kala. * ATanfimaitasa-gochar*. 

‘ Niia-bodha-rilpa. ’ Chit and Shakti Chidrtpini. ' Anirvachya. 

* See P. N. Miikhopadhyftra'B " Approaches to Trnth " for further 

disctuaion. 
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if we believe that the " universe,” though actually given at 
this moment, has not been avowed and accepted as snob, 
and that the particular sotind or sight of which alone we 
seem to have perception at this moment is the pragmatic 
section of the universe especially selected and noticed by 
us. The pragmatic point or section has not indeed dis¬ 
placed or effaced the universe j even when attention is 
very nearly concentrated at a point or section, it does not 
cease to be slightly diffused, like twilight, over the outlying 
tracts or indeed over the whole “ universe ” that is actoally 
given. The point or section always remains imbedded in 
that universe; always set on a larger background of experi¬ 
ence. [The psychologist 'William James would call it (that 
background of actual feeling) the ** fringe ” of experience.] 
It is always there. So that the universe and the pragmatic 
point or section arc both given as actual feeling. They 
can he both given in actual feeling only if the former, 
though given, Is more or less ignored (i.c., not attended 
to), and the latter given as it is as part of the larger 
experience, is, by reason of its special interest, especially 
attended to. Thus while we are especially attending to 
a point or section only, we have, and oannot but have, 
the “ Universe'' also. That it is not then attended to 
does not mean or oonstibute its ceasing to be an actual 
feeling: it does not become no experience. It then becomes 
or is an experienoe of a different tone or intensity—blurred, 
indefinite, confused. The pragmatic or interesting por¬ 
tion becomes lighted up, definite aud discriminated. When, 
however, the experienoe of the moment the ** universe ” 
involving the points of interest is passed in review or 
thought about, it is commonly represented as thongb it 
were confined to or exhausted by the points of interest only. 
This is pragmatic thought giving the pragmatic facts, but 
which should be carefully distinguished from the Intuition 
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of Fact. CircumBcription or limitation of experience com¬ 
monly means ita veiling or ignoring aa a whole and its 
avowal or acceptance in the “ points of intereat ”, 

Veiling or contracting may, therefore, be defined as the 
circumstance which limits Reality considered as one aspect 
—as Powerwithout making it other than what it is in 
its other aspect as Power-holder*: by which the whole* 
appears as part * and yet remains the whole. When, and in 
so far ns, this circumstance operates in relation to the ex¬ 
perience of an individual Centre, and its operation is imma¬ 
nent in it, it is called Ignorance.* When it operates cosmi- 
cally, and its operation is transcendent to a given Centre, it 
is called M4y4. Evidently a Centre as so constituted, 
becomes a Centre of individualised stresses (potential and 
kinetic) in Reality which is Perfect Experience, because 
Experience by its own Power ^ so hnitisesand individualises 
itself. Veiling may be of two forma; (1) that which is done 
by the stresses (potential and kinetic)—that is, impressiona 
tendencies and volitions* in the case of an individual Cen¬ 
tre ; and (2) that which is done by the Stress or Power of 
Reality itself underlying and evolving as the world of finite 
forms. In both cases the general definition of veiling 
applies. That is to say, Experience, and therefore Reality, 
never ceases to be the whole* because it has been veiled or 
contracted in an Individual Centre, or because it veils itself 
in evolving and appearing as the world of varied forms. 
When, for example, we appear to see a star only or hear a 
sound only, we actually have, and cannot but have, an 
undefined and indefinable “ universe ” of experience which 
is ignored except as regards the star or sound: so also in 


* Bhakti the Dlviae Mother, * Bhiva Bhaktiaio. ' Paros, 

■Kali ‘Avidya * Shoiti, ' SaageklrM, 
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the case of “ sahjective ” e]cperieDceB, a feeliog in the 
mind, a memory, an idea. The " universe " never ceases to 
be such by being veiled in these cases, and emphasised in 
the points of interest. If we provisionally call that universe 
too the whole, then the whole remains as such while it 
appears as part.* * In the cosmio or universal case also, 
where veiling has been called the Immense and 

Immeasurable remains so even when it is to the individual 
eye fnibtsed and meastired. This hnitisation, this evolu¬ 
tion of Brahman as world, of Shiva as Power determined 
in a particular way,* is not, however, illusive ", 

We may note also that between the cosmic case and 
the individual case, there is a threefold distinction as re> 
gards the oircumstance of veiling. In the £rat place, in the 
individual Centre veiling or ignoring is partly voluntary and 
partly involuntry. When, for example, a person looking up 
at night wishes to see a particular star, he voluntarily veils 
(but cannot altogether efface) bis universe of experience at 
that moment, and by that veiling his universe is apparently 
reduced to the perception of a single star or cluster of st-ara. 
In many cases, however, bis universe becomes thus reduced 
not by an actual volition in his mind, but by the play of 
potential stresses in him which are his tendencies.* This is 
involuntary veiling. Such veiling may be either accidental 
or essential, It is accidental veiling when the total experi¬ 
ence is ignored and a part accepted because of the working 
of a sublimiDal desire or subconscious interest in the mind 
which, for the time being, prevails most and vents itself 
in certain partialities. Thus even while we are not con¬ 
sciously attending to and selecting our experiences, wo have 

*KaJa. 

' The thirty-Bii Tattvas as teaght by the Advoita Bhaivas asd 
ghftktes. 

* SaDgskOiBB. 
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our experiencea apparently dealt out to us in partiala: 
aertain sounds out ot a great many actually given, for 
example, are apprehended by ua; these are apprehended 
by ns because certain predispositions, working subliminally 
and possessing tbe greatest causal efficiency for the time 
being, make ns partial to them. But there is also a deeper 
kind of involuntary veiling which pertains to the essence 
of a Centre as suck. 'We have referred before to the fact 
that an individual Centre's universe of experience cannot 
by Ferfect Experience (which is nltimate Reality) in so far 
as that universe is referred to and organized round that 
Centre, Reference to, and organization round a Centre is 
itself a limitation of Perfect Experience. In fact, Perfect 
Experience limits or fiaitizes itself in appearing as euoh 
centre of reference and organization. This is tbe working 
of by which the Immeasurable is measured, the 

Indefinable is defined, the Infinite is finitized. With respect 
to difierent Centres again, (e.g., amceba and man) stresses, 
potential and kinetic, are differently organized, so that what 
is ordinarily one Centre's universe is not that of another. 
Essential veiling means tbe Umitation of Perfect Experience 
by reason of a Centre being a specialized centre of reference 
and organization. 

It should be noted, however, that the difference be¬ 
tween voluntary and involuntary veiling, and that between 
accidental and essential veiling, is a difference of degree and 
not one of kind. Ordinarily these differences seem to be 
fundamental tike those between the votnotary and involun’ 
tary muscles, voluntary and involuntary nerve centres in 
tbe body- But by using appropriate means the jurisdio- 
tion of volitional control can be gradually extended over 
those centres which ordinarily lie outside it. The ganglia 
along the spinal axis, for example, which, according to 
some, are probably connected with race habits and mstinots. 
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can by proper discipline^ be made amenable to voluntary 
control like the motor centres in the cerebral hemispheres. 
Such wakening of the spinal ganglia, is, it has been clainied, 
a collateral effect of the piercing of the “ Six Centres " by 
Kundalini Yoga, It may be inoideotally observed too that 
suoh extension of the range of voluntary control over motor 
centres of the body which are ordinarily involuntary, has its 
parallel in the transposition and extension of sensory func¬ 
tions under hypnotism and yoga. B,g.f a hypnotic subject 
may ‘'see'* by the sense of touch. In the Psychic litera* 
ture of the West many examples of such transposition and 
extension of special sensory functions are to be met with.’ 
By training and effort* it may thus be possible for a given 
Centre to extend and rearrange Its universe of experi* 
ence (1) by extending the range of its voluntary control, 
(2) by extending the range of its sensory functions, and 
(3j by lighting up what is dark and subliminal in con- 
BOiousDesE. By this process bis universe can be made to 
approach to Perfect Experience. And ultimately Perfect 
Experience itself can be realized when a Centre is able to 
transcend itself as a specialized centre of reference and 
organization.’ Then, what has been called essential veiling 
is done away with, and Maya which measures and binds 
is transcended. A given Centre has ordinarily its universe 
of experience determined primarily by the Limiting Princi¬ 
ple * by which it has been constituted a specialized centre, 
and secondarily by the oiroumstances of its own choice and 


’ sadlifiiia. 

’The Eisbi OotAma. in anaieot India, it is said, eaw the face of his 
disciple hy transferring bis sense cf sight to his feet, and so 

Indian tradition has given him the name Akahap&da one who has 
eyes in hts feet). 
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is a conspicuous type. 

* Maya. 

4 



MAHiMiLYA; FOWEB AS CONSdOUSXESS 


oontrol. Even ordlnarLlyi his nniverBe is thus partly at 
least an intentional 

Now, let as turn to the ooamio case. It will be shewn 
later that the appearance of a primordial,^ generic oosmio 
Centre is a condition precedent to the appearance of a 
multiplicity of special individual centres. Perfect Experi¬ 
ence (or full Beality) must first " divide " itself as a Self 
and its Object or Universe, in order that such division 
may be reproduced in a mnltiplioity of partientar centres/ 
Perfect Experience, is it is true, alogical ; but mthin this 
Experience the polarity of Subject and Object must appear 
in order that the veiling and limiting prooess producing 
the world of finite forms may start. In the Upanishada 
we accordingly read how the Supreme Seif was alone in 
the beginning, and then, how He began to see Himself 
(i.c., made an object of Himself). In the Edma^al^vilasa/ 
Shivat whose nature is illuminating Consoionsness or 
PraMsha is depicted as seeing himeelf refieeted in the 
" Pure Mirror ” which is his Power as Vimarsha^ on which 
the latter evolves as universe.* The Vimarsha * or Self- 
reflection of the Supreme Beality, by which act It knows 
Itself as a Perfect Universe, is the Perfect of Supreme 
Self.* Contrasted with this is the relative self^ whose 
object of experienee is partial * compared with that of the 
Supreme Self whose object is All,* 


* or PoraahiLB. 
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Now, the Supreme Reality makes use of Its own Power 
(vi*., Mdyd) — Cl) to appear as Supreme Self knowing Itself 
as a Perfect Universe, and (2) to evolve out of Itself a 
world of correlated finite centres. Unlike the finite centre, 
in which the operation of veiling is partly voluntary and 
partly involuntary, the Supreme Centre * exercises Its veil* 
ing power freely—that is to say, It is the Lord of MfiyS 
whose creatures the finite centres are. In the Upafiishads, 
the Lord has accordingly been called wielder of 
To' distinguish it from the Mdyd of the Supreme, the 
veil ” in a finite Centre" has been called Avidyd {Ignor¬ 
ance). In Vedanta, the former is conatituted by the pre¬ 
dominant and lucid principle of unveiling and presentation 
whilst the latter is dark, opaque veiling. This is the first 
distinction between the cosmic case and individual case. 

The second diatinotion is that whilst in the experience 
of the Lord knowledge of the particulars" co-exists with 
knowledge of the universala/ in the experience of the finite 
Centre,* knowledge of particulars is commonly possible 
by the veUing of knowledge of the whole, and vice versa. 
Thus while we are attentively regarding a particular etar, 
we do so at the cost of, that is by veiling, the nniverse of 
experience we actually have at that moment; conversely, 
if we wish to abandon ourselves to the " universe ** or the 
entire ”given,” we must disengage ourselves from the 
particular star which especially binds our interest now. 
Partial, especially fooussed intuition and impartial and non* 
focal intuition {in so far as such intuition may be possible 
to a finite Centre'^ do not oo*exi8t in man with an equal 
degree of psyohio iutenaity, which means that the one must 

‘ FCrDSbantS or Parfiiiftnta. * Mayfidhisha. 

■ Miyarin. * Apftiahanta, ‘ Vishwha. 
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be Teiled (without being ftotuallj eSaced) in order that tlie 
other may riae to clearness and definiteness. In the Lord's 
Experiencse, on the other hand, the Fact, the Whole,^ need 
not retire into the shade in order that the Faet-Sections * * 
may come into the light, and vice versa. This is beeanse 
Maya which veils is His Maya, and Mdyd does not veil for 
Him who is the controller of it/ The Lord* is both knower 
of universale* and of the partiauJars,' and both these 
forms of knowing are eternal in Him.* Therefore they 
oo-exist. 

The third distinction is that while Mdyd (the veiling 
and limiting Prmoiple which is but Supreme Reality 
regarded as Power to evolve as the world of finite forms) 
is immanent in the Experience of the Lord, it is trans* 
Cendant in relation to the experience of a particular Centre. 
The consequences of this are important;—(a) whilst a 
world of finite forms is “ objectified ” in the experience of 
the Lord, it is not ejected and localised as something alien 
and existing outside as with man; in other words. Space 
is not a form of that experience in the sense in which it 
is a form with man; accordingly, there is no foreign 
“matter** seeming to exist by its own right outside of 
that experience/ {h) Accordingly, there is no need for 
gradaaUy knowing that foreign outside matter and extend¬ 
ing oontrol o\’er it in that experience; the Lord is Possessor 
of Perfect knowledge and power/^ In the finite Centre 

' Punii. * Kola, 

* There is, lioweTor, a distinction (aa we'^boil see) betireea Chit oa 
Pilma and this PamiL " being objectified by the Sapreme Self. 

* Ishvara and as Divine Mother lahvarT. 
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' Even Nyilya Viiisbesbika makes Jn^na aity in Ishvara. 

* Lord Eknows the world as Himself and ns mai sees it as 

** S&rvrajna aad ftarTa.-sbaktiin{^, 




CONSCIOUSNESS AS THE WHOLE 


53 


on the other hand, the veil has operated in such a way that 
an alien objeotive world lies outside of it in Space, which 
it essays to know and control gradually and partially.‘ (c) 

Time also is a measure which is immauent in the experi¬ 
ence of the Lord; that is to say, the Lord, His experience 
and His Creation are not sabjoct to temporal determination; 
on the contrary, these transcend Time; and what is 
Timeless in the Lord becomes temporal in relation to the 
subordinate Centres. The Lord's experience includes ideas 
of Time and Space, but, unlike man’s is not subject 
to them. 

The Shastric symbols (which are also olaimed as real 
experiences of the seers) which depict the Lord and His 
Power—^the two being in reality one—as unclad, or nude, 
imply this (1) that Supreme Experience which is Supreme 
Reality is an experience of no veil; (2) that though it of 
course ^»i;oZ^'ea the veil, it is not applicable to the Whole" 
and that therefore no veil can be drawn over it; and (3) 
that consequently the categories and forms of thought such 
as Time, Space, Causality and so forth by which our Prag¬ 
matic Facts are di’eased up, though all born out of, and 
immanent in, the Complete* * Experience, are not forms by 
which the whole * itself can be dressed up or veMcied. In 
the above exposition, ‘ Lord ’ has been taken in the sense 
of the Superme Personality* which knows Itself as the 
Complete “ I ” *: it is Perfeot Experience making an object 
of itself. This object is Power as Between Per¬ 

fect Experience and this Supreme I * there is a distinction 
which will be dealt with again in our study of Perfeot 

* BribftdAranyaka, HI, 7, shows the Lord as Antarj-yamin (Coa- 
troUcr) io respect of eTerything. 

* Ligambara and HigambaH or MabSsbaktt or space'-clad because 
'being Brabmon Sbe ta ber own MAyA. Bee Hj’niD to K&lL 

* Porno. ' ParftbantA. ' POmObam. * Being Brabmon. 
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Ezperienoe and how the Tattvas are bom ont of It. Mean¬ 
while, be it observed, that the distinction does not affect 
the position here stated, namely, that the Lord controls the 
Veil, and that Perfect Experience, involving Time, Space, 
Causality and so on, may be described as Experience of no 
veil. It is experience from which nothing has been ejected, 
held back; in which nothing has been ignored. 
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VEILING OP CONSCIOUSNESS 

TnorGH the Supreme Beality is only realised in Yoga, the 
intellect gives, it is claimed, warrant in normal experience 
for the truth of the scriptural teaching. Let us then exa¬ 
mine and redeot upon such experience. Beourring to the 
example already given let 113 suppese we have experience 
of a sound now. Oommonly we think and say that our ex¬ 
perience is, for the time being, of that sound only. This 
thought, though it does not represent to us the whole truth 
is practically useful. But evidently our whole experience 
at this moment is not no n fin ed to that sound. Several 
other sounds besides sights, smells, touches, or^nio sensa¬ 
tions, feelings, ideas, desires and so forth, are in the nni- 
verse of experience, though unattended, unnoticed, and 
therefore veiled and oonfnsed. Disengaging our interest 
from the sound whioh happens to lie on the apex of the 
curve of the presentation, and extending the range of atten¬ 
tion, it is possible to explore this given universe. If we do 
that we shall discover two oireumstances connected with 
that universe. In the first place, it is indefinable, so that 
no positive boxmds can be set to it; we shall never be able 
to say that it goes thus far and no further, that it in¬ 
cludes so muoh and no more. Beyond what we have 
** explored " by the searoh-Iight of attention, outlying vistas 
of semi-attended or unattended, and therefore more or less 
veiled and confused, tracts of experience will always lie. 
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In the second place, the veiled and confused zones are not 
exactly sub-conscious or subliminal; many of them are 
above the threshold line; they constitute actual feelings; 
they, together with the sound which happens for the time 
being to be the point of interest, constitute our actual total 
experience (or “ Fact ") of the moment. But though they 
are shore the threshold line, their curvature is low, the 
Bumtnit or apex of the curvature being represented by the 
sound now beard. When these two oiroumetanceB con¬ 
nected with the Fact have been discovered, the Veil drawn 
over the Fact has already been to some extent removed. 
Why not completely removed ? We shall presently see. 

Inspection of the Fact will further reveal to us two 
things. First, the whole “ universe,” involving as it does 
change, is sustained, ** lives, moves and has its being ” in a 
boundless and changeless “ Ether of Consciousness In 
other words, the Fact is this bonndleas, changeleEs, quies¬ 
cent background of Consciousness against which a Stress, 
infinitely various in its motions and forma, is at play. The 
Fact is thus both static and dynamio.* The dynamic, 
stressing, evolving aspect does not displace the static and 
unchanging aspect. They eo-exist; they blend together 
into an mexpreasible, alogical identity. Man is ever Con- 
Bciousness ns Power, though he commonly does not realize 
that he is so. He is commonly so much 'taken up with 
the “ Fact-sections,” the Pragmatic “ Facts ”, When the 
veil of ignorance by which man ignores because of special 


* CbidAkAftha. [Ehifi ia a familiar concept of Upamsluid. It ie not 
tDoant thai tbe ph^^Bical ether b cooecionBoeBa. For it te a prodnot of 
Cbit but that coiiecionBiieae (as Cbit) la like the ether an all perradins 
continuam. In a simiJar vav the Bhfikta G^ontrae call the infimtely 
vast tract of conscionEness the " Ocean of Nectar " eet in whiob ia the 
Bindu as the " leJe of Gems " {ManidTlpa) wherein is the Supremo Self 
aa the highest concept in the logical order of the Alogical Beal. 

' *' Gon^tlta " os well as ” QonAshraja " and “ GonatnaTn'*. 
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Interests in particular elements of Fact * * has been so far 
uplifted as to give him a glimpse of the Ether of Consoi'* 
ousness and Stress playing in it * then it is that he hnds, 
in his o\vn experience, a clue to the fundamental riddle of 
creative evolution, vi£,t how Reality* evolves as the world- 
order and yet remains eternally what it is; * how, in other 
words, in one aspect appearing as all change it does not 
in the other aspect change; how, thus, its creative energis¬ 
ing involves for logical thinking a contradiction — -change 
and no change side by side. When man does not ignore 
himself, be knows that be is Gonscionsness which as the 
illnmming Power* to be remains as placid, unchanging, 
sustaining and illuminating Ether of Consciousness, 
and aa the becoming and illumined aspect * changes and 
evolves as a world of varied names aad forme ’’; that the 
latter aspect, though opposite in character to the former, 
does not prevail by suspending or suppressing it. Man has 
warrant for this unthinkable, alogical blending of con* ^ 
traries in his own normal experience. The veil of pragmatic 
thought, when uplifted, will, it is claimed, show this to him. 

The second point is this. The Stress or Power has 
a triple disposition in man. In the symbolic language of 


' Or Pakfihapflta. 

* Of TTAiir stsjiding mid moving on the prostrate inert bodjr of Shiva, 
to use a very familiar Sh&atric repreecntation of the troth. 

' Brahman. Shiva and ShaktL ' Chit * Fiakflaha-Bhakti- 

* Vimaraha shatti. The word Vimarsha comeB from the root Mrish 
to handle or poond. Vimarsha ie that which is handled. It repiosenta 
the objectiTe side of eaditence and the power which prodnces it. It 
thus expcesses a similar idea to that erpreseed by the terms Praiirilii 
and Pradh&na or that which as its pi^ttct is placed in front or 
ao object. 

* KSma'r^pai that is the parcho-pbifeica] ' sheaths' or bodies of 
Spirit. Xsntrio Texts, Yol. X Ed., A. Avalon. 



59 


MAHlMlTl: FO^R AS GCNSCIOtTSNESS 


the Scripttire> the Supreme Hindu (lit. Pomt )' whioh is 
fimdamentalf massive Potency to evolve ready for actnat 
evolution, becomes a triangle* * when it attains the condi¬ 
tion of Primary manifestation.* Introspection will shew 
the triangle " (the Polar Triangle " as it may be called *) 
in the normal universe of experience. One fundamental 
disposition of Experience shews the polarity of Centre 
i^Aham or *' I ”), its co-ordinate (Idam or '*This") and their 
active correlation.® 

Another fundamental of experience is this; There is 
the aspect of Pure GoneoiouBness * in which man's universe 
appears, and by which it is revealed or manifested: and 
there is the aspect of Stress which evolves as that universe. 
The former is the aspect of Being-Gonsciousness}^ tbs 
latter* is that of Stress-Becoming, By the former the 
universe is and is felt; by the latter it evolves and is deter¬ 
mined, The former or revealing aspect is Prakdsha; and 
the latter or determining, “informing" aspect is Vimarska. 
In the experience of a sound, for example, our analysts 
shews three elements: the sound is; it is known; it is 
determiTied or “informed” as sound and as a particular 
sound. These elements are of course aspects of one undi¬ 
vided concrete experience, and should not be taken as 
separate principles or entities. The aspects which analytic 
thought yields compose one indivisible unity of being. 


’ In the SbAkta s^nnboliHiit, Bindn meaoe * a drop of seed 

* TrikoDH or BhiiDg&ta-rupa. 

* nchch^Svasthfi, lit. swelled state, 

P. N, MakhopadhyAya—Approaches to Truth. 

^ tSangkalitartha) of 

Chidikaeha. ' PAra-shivo. Parft Shakti. * Bhiva-Bhaktu 
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Hence Being and Becomingthe plaoid Spiritual Ether 
and the Point of Creative Stress,* * Power Holder and Power,* 
Brahman and Mdy& are not two, but one: or rather they 
are aspects, sundered apart by our analytic thought, of an 
alogieal, ultra-numerical. Fact. Now, ainee the immensity 
of Fact or Experience or Being becomes circumscribed, and 
therefore veiled, in being determined when the total 
experience of a moment is represented as being that of a 
particular sensation or thought), it follows that the two 
aspects/ though connected with each other, are yet opposed 
to each other; the former being the revealing aspect of 
Gonscionsness, and the latter the determining, and there¬ 
fore veiling, aspect of Consoionsness. But determining or 
“informing,” though it involves veiling, is not only that. 
When, for example, our experience is determined as that of 
a particular sound, the given, ineffaceable immensity of 
experience has undoubtedly been veiled or ignored, for the 
Universe in itself is still undeffned and undetermined i and 
not only has that universe been veiled, but the emphasis of 
attention has moved from elsewhere to the place of the 
particular sound which, accordingly, now oooupies the apex 
of the curve of presentation. The aspect of determining, 
or the Stress or Power by which Consciousness is self- 
determiued involves, therefore. Veiling, Movement and 
Presentation/ 

The two aspects of Revealing and Veiling* not only 
oppose each other but, as ordinary experience shows and 


' PrakSfiha and Yimarsha. ' Cbid&k&aha and the Binda aa Streas. 

* Bhiva and ShaktL ' Prak&sba and Vimanlia. 

* Tamaa, Baj'as and Sattva gnnas reapectiveJy of S&ngkhjan and 
VedSotio analTBis. If Veiling be called .Svnjana Shaktu Movement and 
Preaentation nmy jointly be csalJed Vikabepa Shakti. 

* Prakflaha and Yimarsha, 
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illastratesj they tend towards each other. That is to say^ 
what has been revealed tends naturally and gradually to be 
veiled, and what has been veiled tends naturally and 
gradually to be revealed; what ie undefined and unformed 
tends naturally and gradually to be defined and determined 
as forma, and vice versa. This mutual play of Revealing 
and Veiling'—which in the Scriptures is often symbolized 
as the mutual desire * * of the '* Divine Couple ” Shiva and 
Shakti * is rhythmic, not only in the particular centres such 
as man, but in the life of the Cosmos, on account of which 
there is rhythmic eosmio evolution and involution, just as 
in man there is alternate waking* and sleeping/ This 
fundamental tendency shows itself on the physical plane as 
expansion and contraction of mass, on the vital plane as 
anabolism and katabolism and expiration and inspiration, 
and on the mental plane as knowing and ignoring, owning 
and disowning/ It is fundamental because it underlies the 
entire scheme of cosmic life, and because we fail to deduce 
this rhythm as a result or consequence from another law of 
operation more fundamental than, and therefore antecedent 
to, itself. It is a primordial law of the Fact to be rhythmi* 
oallj veiled and revealed, defined and undefined/ From 
homogeneity to heterogeneity evolution proceeds; but 
homogeneity is a condition of implicity * which condition 
gradually changes into one of explicity,* and thia, back 
into implicity/ 

‘ Fr&kasha and Vimarsfao. * EAma, 

KAmeshriiiT or the fundamental 
1 - i r erotic imagery, ao objectioimble to tbe pradery from 
wtijcb the tndum as most other ftncieot peoples wore happiJy free \b 
not ^aliar oa Bomo BoppoBO fco “the Tantme", So Br.-Up.! He 
mde6d was just as man and. woman in ombrace."^ 

* Saobupti. * Ferceptioa is an act of owniag ", 

' See, oa to " Elaaticity'’ of Biuda later. 

* Aryakiita. ' Vyfttiita. 
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It follows tbftt tho Veil (that which reduces^ contracts, 
defines, determines the universe of Experience} tends—or 
in view of the law of rhythm it may be said, swinge, or 
OBcillates—between two limits, viz,, that of zero and that of 
infinity. In other words, the Veil tends to completely 
disappear, and it also tends to infinitely appear. In the 
former case, when it has completely disappeared, we have 
experience as the whole ‘ or Perfect Experience. In the 
latter case, when it (t.c., the Veil) has infinitely appeared, 
we have that condition of experience which is called dis¬ 
solution * * or Cosmic Sleep. 

Infinity, however, may be either of volume or of mass, 
either of extensity or of intensity. When Power becomes 
infinitely intensive or ooncentrated its condition is called 
Bindu or Point ** (of contraction) * Snch intensifioation 
or concentration presupposes a condition of Power in move¬ 
ment which as “heard” by the Absolute Ear is called 
Nada or “ Primordial Sound Energy must constitute 
a “field,” and that field must be subject to an actual 
straining movement, before it can he supposed to be con¬ 
centrated into a Point. This is true not merely of so- 
called physical energies, such as sound, heat or light. 
Heat or light, for example, can each be focussed, by means 
of a concave lens, from a more or less difittsed condition. 
In each case, the field must be contracted, the difiused 
energy must be collected together. And this is true of 
Experience also—it is a law of Faot-operation which is the 


' PfimA, ' Pralaya 

' S&sekocha. that here poteaoy ready to evolve ae the cootract- 
ed prodoct or oniverBc. 

* Thfl Sharsda Tltakn eaya that from the LatA iesoed Power, from 
Power that state of it whioh ie Kftda, and from Nada Binda. Thi* 
latter becemea threefold as the ooi verso of koower, knowing and known. 

See ” Garland of Letters 
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basis and model of all actual world-opoTationa on tbo planes 
of mind, life and matter. Experience moat be giveii aa a 
continnnm or universe, and that universe must be stressed 
and strained in a given manner, in order that attention may 
foous itself approximately in a point. If the plaoid, quies* * 
cent condition of the continuum be called SAiva, and Move¬ 
ment or Stress be called Shahti^ then we see that the Con¬ 
tinuum in Stress is the active union of the Power-Holder 
Shiva and Power or ShaJtii, and it is perceived why in the 
Shakta Tantras such active union (depicted, as often is the 
ease, in “ erotic ” symbolism) is called N^da, and also why 
it is said (carrying out the same sj'mbolism) that Bindu 
(here Seed) issues from such union. 

As an impregnated ovum or germ-oell is the concentrat¬ 
ed form of the energies of a male and a female, so Bindu 
is the concentrated form of the substance and energy — if 
we may speak of them separately — of the entire perfect 
universe of Experience. It ia the 'Whole' whose ** mass " 
has become concentrated into a point. The Point or Bindu 
ia therefore a universe, and the Perfect Universe.' It is the 
Universe in a potential from-^the Seed of the Universe, 
The scheme of the organism is given in the seed; the 
of the planetary systems ta possibly given in the atoms, 
and this is because all evolution proceeds on the plan of 
an universe being given in, and evolving out of, Bindu,^ 

In man s experience, the Point of Power* is given and 
is constantly active as “I "-ness. His whole experience 
has crystallized round the nucleus—" I ". This is not to 


* PQrna. 

*Binati U csallfld pRramftkaBha ot “Perfect Ether". Cf. also 
ChMudo^R.ppt, which discDseee the " Little Abode '* which is also the 
Perfect Abode, and where there is Sepreme Time, ParakUa, which in 
the former w broken np into the momente of EmpiricaJ Time fKAla). 
So it le aaid Toae leads me in time." , 

‘ Aliasti. 
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say that '‘I”-De8a, aboTO “the threshold line," and the 
Point ^ shoald in all oases be identified withTcaeh other; 
the latter is there even when and where the former has not 
actually appeared^ but whenever the former has appeared, 
it Berves as the manifestation and representative of the 
Point' in the growth of the experience of a given Centre, 
Besides, the “ Self" as the representative of the Point' 
works “ sub-Gonsoiously ” too. Now, It is this “ Point ’ 
which in man, as well as in other forms of existence, 
"swells'” as the Polar Triangle of the measurer, the 
measured and the measure or measuring,* * or Knower, 
Knowing, Known, and also, as it may be said from another 
etandpoint, as that of “ Base," " Index " and “ Co-efficient 
of the Pact* It further assumes the forms of other Polar 
Triangles such as Power as Knowing,* Power as Feeling- 
attitude and Interest,* and Power as Willing and Volition/ 
The second Triangle requires explanation. Whenever 
there is a given experience, analysis shows that it has a 
" Base " or aubstratum of immediate, intuitive feeling, an 
" Index " or Buperstruoture of ideas and memories suggested 
by the " Base,” and a “ Go-efficient ” or a background or 
store of possibilities or teadenoies* which makes the fact 
change and grow like a orystal in appropriate solutioa, 
What is called Base and Index are commonly spoken of in 
Payohology as presentative ” and " representative ’ ele¬ 
ments, as intuitive and ideational factora Every percep¬ 
tion is thus described as a presenfcative-representative 
complex. We hear a name (say Shangharai^ uttered. The 
base of our experience ia not only the immediate, direct 


* AhiDta. * Dcbohanavftetha. ' Mfttfl, Meya and Mana 

* In " Approaotiea to Smthp" the docttine is tlahorsted. 

* Jjft&na-ahiiktL ^ Ichchh&^ehaktL 

^ ' Sanffilcart 
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cognition of the sound, but it is, as introspection will showt 
a wide and undefined mass of many other sounds, sights, 
amellB, touches, organio sensations, intuition of being and 
self and so forth, though all this great mass of feeling is, 
for the time being, masked under the veil of inattention and 
ignorance. The sound Shanghara is the place of emphasis 
and ooBcentration, but it is obviously not the whole of what 
we immediately feel or what is directly presented to us now* 
This whole body of actually given feeling is the Base. The 
sound Shangkara calls up certain memories and suggests 
certain ideas; which memories and ideas associated with 
the name Skungkaraj constitute the representative ele* 
ment," and it is by them that the sound becomes intelligi¬ 
ble, snd conveys a meaning to us; what is a mere sensation 
becomes a perception to us. This halo or superstructure 
in, and by, which sensations are supplemented and under¬ 
stood, is the Index. Then again, it is patent to inspection 
that this complex of impressions and ideas, presentative 
and representative elements, is not a statical, unmoving, 
unchanging fact. It is an incessantly ohaugiug and growing 
experience. It changes both at the Base and at the Index: 
neither the mass of sensations nor the-halo of suggested 
ideas ordinarily remains the same for two conseoutiye 
moments. Now, the tissue of potentials,* commonly lying 
below the threshold line of pragmatic consciousnesB, which 
makes a given experience change and grow like a orystai in 
a solution of the requisite kind and condition, is the co¬ 
efficient ” of the fact. The co-efficient partly detenuinea 
what the fact shall be at the next moment. 

We shall not study here the mutual reactions of the 
Base, Index and Co-efficient, but note only this that the 


* Or tfindencivB—Gangskfira, Vaaajift. Tbesfl have ae their support¬ 
ing and matorial cause (8hakti) as past direct experienca. 



YIXLINO OF OOKSdOOSNBSS 


65 


first rofers to the present tense Time, the second gener¬ 
ally to the past, r tiiI the last generally to the future* * The 
triangle ” is in this sense three-dimensional in Time*^ 

The “ triangle ” involves, and is oonstituted by, veOiiig. 
This veiling process can be traced upwards and downwards 
Btsrting from Perfect Consoiousness* Perfect Consoionaness 
veils itself when a Centre or Point of referenoe and opera¬ 
tion appears in it. Consoiouaness is " partitioned when 
it refers itself to and operates through a Centre It 
seems to be no longer alogical, absolute and impartial when 
it so refers and operates. Ether no longer remains homo¬ 
geneous, even and undivided when a strain-centre appears 
in it and eonstitutea a prime atom. By the appearance 
of such centre the mass as well as the energy of Ether 
becomes relative—aBSuming for one moment that they 
were homogeneous, and uniform previously to the appear¬ 
ance of the strain-centres. Similarly, protoplasm becomes 
relative, both as regards mass and energy, when it assumes 
the nuclear form and becomes a cell. Lastly, experience 
becomes relative and partial by reason of the appearance 
of the ego or in it. To be relative is to become 

partitioned or divided in a way. The strain-centre in 
Ether is distinct from, and, in a sense, separate from the 
rest of ether: it is a kind of hedging round. So in the 
ease of the living cell, and in that of self-referring (either 
oonsoiously or sub-oonsciouBly) experience. Now, veiling 
or contraotion ia the name that is given to this prinoiple 
of hedging round or differentiation.* It is that which 


‘ KAlikopanisliat. S, speata of tbe " Trikomim'* w Triansje 
H^ik& trhich reprcsenti. Braiity especially bh, Tim& {K&laj, an 
Devaarer of Time {* KAlasya kflJanftt kSir/' etc.). 

* TbiH is TOriouely spoken of in tlie Shfota B rahma n hldaig Itself 
in a oaTc, diTidiiig It^lf. 
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gives UB difference/ or da&lity ^ or separateness.' It does 
fio by suppressing or concealing the sameness, unity and 
impartiality.' For veiling we must have therefore two 
oircumstances. First, there must ha difference, separate’ 
ness and so on. But only this is not enough. Thereiore, 
secondly, the whole in which the differences ejdst or appear 
must be suppressed or concealed in a manner. The whole 
must retire into a cave. The intrinsio strain-centre in 
Ether suppresses or conceals the Mother-Ether itself in this 
sense that it conserves itself, which means that it resists 
the encroachment of surrounding matter upon itself; resists 
the tendency to dissolution in the sea of ether out of which 
it has differentiated itself ; and thereby maintaius ita own 
individuality as a prime atom of specific mass, eonatitution 
and energy. By resisting it maintains its separateness; 
and resistance is thus avoidance, rejectioiL The aamH 
reasoning applies to the nuoleated cell of protoplasm. The 
nnoleuB is the physical seat and organ of a Principle of 
specific operation* and control, and such operation and 
control is possible not merely by acting upon the given 
mass of protoplasm and the energy contained in it, but also, 
to a large extent, by resiating the action of the portion of 
the protoplasm not made into a nucleus.* 

Lastly, in experience the Ego acts as a Principle of 
specific operation and control, by reason of which Perfect 
Experience, like physical ether, is “ strained ” about a given 


' Bbeda. 


* Dvaito. 


* VojlaltflbaiiyB. 


^ Accordids to the lumiaona definition of ToerarAja or Yoeatantu 
It is the function of Shakti to iieffata " (Nrehedha TrapfitB-ruiia^ 
Bhaktih) Kniika 4 Comm, oa Abhinava GnpW ParamArthasAra Th^ 
recoUa the maxim omnU determioatio oat negntio 

' Thi« b what ie meant by Maya creating Bheda or Draita. 

L. in Up. bb “Mritro** 

which, w Bnh..Up. wys asanUfl the " Devaa" of the Body and tenSto 
prodace tiredaeas tp them. w 
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oeDtre; becomes hedged roand or oiroumsoribed, and thetid> 
by becomes imperfect, dnite Individaal experience—the 
experience of the limited embodied eelf.^ By being thus 
diHerentiated, such experience becomes the accepted and 
avowed segment of the Perfect Universe or Experience 
which has been pragmatically veiled, ignored or disowned. 
Like the nucleus of a cell of living matter, the Ego re¬ 
presents a system of countless tendencies,* * a system of 
partialitiee, of seleotiona and rejections. At every moment 
of its experience, it selects and rejects. Pragmatically, its 
experience is not the Ferfeot Experience, firstly because it 
is a centre of special difierentiation, and therefore of oircum- 
scription, in the latter; and secondly because it selects in, 
and therefore cutg up, even that undefinable universe of 
experience which ie its own FactThus a man may 
seem to hear a particular sound only in the midst of a 
given universe of experience comprising many sounds, 
sights, smells, touches, and so forth; and this given universe 
is the Perfect Experience strained and differentiated about 
a given Centre. Man's acknowledged feelings and so forth 
are therefore doubly removed from the Whole. 

A Centre, whether in dead ” Matter, or in living 
Matter, or in Experience represents the metaphysical point 
or Bindu: which means that it is a concentrated, poten¬ 
tial ized universe (an infinite sphere whose radii have been 
infinitely reduced), and consequently that it is a seed 
out of which a diffused, distended, actual universe is to 
evolve again.' 

The Bindu is the Perfect Universa in a condition of 
maximum veiling but infinite potency. If we represent 
the Perfect Universe or experience by an infinite sphere 

' JlTO. * SHDgsk&rs. 

* Sarra-Savopamsbat {jompares the “Seed" to that of a Banjan 
Tree ia which the tree ties " hidden ", 
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whose radios stands for infinite presentation or manifesta* 
tion, then this sphere can be made to represent the Bindu 
when its radios has been infinitely rednoed—that is to 
say, when its manifestation has been completely veiled. 
Btnce the sphere is not merely a mathematical sphere, 
but is dynamic—is a field of operative Power, its infinite 
oontractioQ means infinite concentration or compaatnesa 
of Power; so that the Para Bindu ‘ or *' Supreme Point " 
may be conceived as infinitely massive Power or Potency,’ 
which is also, Power ready to evolve the Universe because* 
as further explained later* all evolution must start from 
Energy massed into nuclei or centres. It is as if an infinite 
coil of wire or spring were compressed infinitely till, in 
the limit, it became a Point. The more it ie compressed, 
the less become its dimensions and the greater the amount 
of condensed energy or potency. In the limit, imagined 
when it has become a Point, its dimensions become in¬ 
finitely small, but its potency infinitely great. 

That sach decrease of dimensions and increase of 
potency can go together, can be shown a posteriori from 
observed phenomena, Chemical action affecting the combi¬ 
nation of atoms is, generally speaking, more powerful than 
physical or tneohanical action affecting molar and molecular 
masses. In fact, greater balk of operative power in the 
physical universe is probably derived from chemical action. 
But even obemical energy, great as it ie, ie nothing como 
pared with the energy which is stored np in, and sometimes 
given out, as in radio-activity, by the atom. The atom 
is small but its store of energy is vast. But neither the 
atom nor the electron is infinitely small. Hence the energy 
of the atom or electron is not infinitely great. Infinitely 


* Also called lehTaia-tatitTa. 

’ Niratidutya'ghaoTbbjlta-Sliakti, 
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vast energy is resjihed when the metaphysioal “ Point ” or 
Bmdu^ is reached. 

It is so beoause Mass is really Energy. Extension of 
Mass means diftusion of Energy. When tihe Mass is small, 
the quantity of Energy per iinit area is greater than what 
it would be per same unit area when the same Mass 
ocoupied a larger volume. Mass, in aocordance with the 
highly suggestive pictorial thinking of Faraday, may stand 
for so many and such and such forms of lines of force 
When Mass occupies a certain volume, we have so many 
lines of force packed together in a given area; when the 
volome oontraots, the same number of lines of force be* 
comes more closely packed together, so that, area for area, 
we now have force of a greater intensity. The Atom is 
matter in which lines of force are very closely oonglo* 
me rated; in the Electron they mnst be still more oloaely 
packed, till we arrive at the dynamic " Point *’ in which 
they are inhnitely closely packed, which means that in it 
force ia indnitely intense. The dynamic Point is thus the 
" limit " in the mathematical sense of the “ close packing 
of lines of force ad injinitum.^ 

Now, for one moment let us consider evolution aa it 
should be understood in this system.' It is a condition of 
cosmic dis-equilibrium. The stresses of centres do not 
neutralize one another so long as creative movement goes 
on. Placed in such a field of disequilibrium or unequal 

' It ia tbos caUed Ghanlbhflta or oondenBed massed Power. 

' This IS chanma or niratiabaya gbaaibhAra of Shahti. 

' firiabti, wbiob is here used id its soase as srolatioD (FariiiADia) 
QOt creation wbetbec “oot of nothing" or otit of prfr-^nstent 
materM. Cosmic Erolation ia an nQfoJdmg or making exphdt of what 
is impUcLt in Shakti. The cause remainB what tt was luidyet: appeara 
differently in the effect. The differenco botwean tbia Parin&ma of 
Shahtirfrda and the Vivartta of MAyAvftda lies in the fact that tbs 
former regards the effect aa real, and the latter as neither real nor 
unreal. 
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tensions, a Djmamic Pomt or Bindu must tend to expand 
Dt swell* * That is to say, its infinitely closely packed lines 
of force (to continue the analogy of Electrical Science) will 
tend to distend or spread. Which again means that its 
infinite potency must commence to distribute itself about 
it as a “field”. Such swelling of the Point is illustrated 
on the difierent planes of creation. In Matter it is repre¬ 
sented by universal radio-activity. Every material particle 
allows its fount of energy to fiow out in streams of radia¬ 
tion : and each material centre becomes surrounded by a 
field of force.* What Science now calls Atom is itself such a 
field—a little universe of revolving protons and eleotroDs. 
Even these latter, being of finite magnitude, must be of the 
nature of “ fields ”, In the world of Life, the cell of proto¬ 
plasm is a field round about a nucleus. In a nutritive 
solution the cell “ swells ” and then splits up, divides, sub* 
divides. In this way the cell multipUes itself, and then by 
integration and co-ordination creates organisms,* The 
material atom also multiplies itself in this sense that, in 
radio-activity, it gives out radiations each of which is a 
centre of force ejected from the body of the parent atom. 
By ejecting such new centres, it creates its field of influ¬ 
ence, and slowly recreates itself. In Mind, too, the Self, 
which represents the “ Point,*’ swells and thereby evolves 
itself—in knowledge, feeling and aotion. Apart from such 
" swelling " or “ field/' the Self is a point at which count¬ 
less tendencies* are, so to say, infinitely closely packed 
together. To use another physical analogy, it ia the point 

' UcbohanaTaiithi. * Bee Bfivetfishvatara-Op., VI. 10, 

* That even the formed body or orgaoiBin b a radiating field of 
magnetio energy is proved by the laboratory researches of WeBtera 

_^ienti8ta. Cf. tho well-lfnown paesage of Shmti which means that 
Hangsa or Prana radiates out (BbTetAshvatara-Up., Ill, IS), 

* BangskAra 
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at which the battery of infinitely oondensed mentative 
energy can be discharged well m that at which it can be 
charged again. By conti;iuons discharge, it ejecta lines of 
stress, (i.e., action and reaction) in all directions: and 
through and upon these lines of stress, its world of limited 
Experience evolves, starting from infancy. By these stresses 
again the battery or condenser is recharged—new tenden¬ 
cies are impressed. In its discharge upon the physical 
universe, the mentative force flows oat at the point of the 
Self, and is converted into physical force by the meohanism 
of the brain centres which, accordingly, may be regarded 
as “ converters However that be, the Self is like a tap 
which, pressed in and out, discharges and recharges the 
infinite condenser or reservoir of Power or Shakti which 
every limited self essentially is. And not only is that self' 
so; organic matter is so; the atom of inorganio matter is 
BO; the living cell of protoplasm is so; in fact, everything is 
BO in which the Bindu or Dynamic Point of Power operates 
and tends to attain to the state of readiness for evolving 
action.* It should be noted farther that this tendency, 
fundamental as it is, is rhythmic; that is to say, there is 
alternate expansion* and contraction* of the Bindu^ in 
creation and dissolution, in life and death, In waking and 
slumber. And such rhythm ought on principle to be trace¬ 
able in the “ life-curve" of even the so-called ”dead” 
atom of matter. 

It has been already observed that in expansion the 
Dynamic Point tends to assume the form of the Dynamic 
Triangle *—that is to say, a triangle whose lines and points 
are not mathematical lines and points only, but are lines 
and points of force—a circumBtance which can be aptly 


' JiT&tma. * ' VikAsba. * Sangkoclu. 

' Trikona, 
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described by calling the triangle a Polar Triangle A 
Triangle in oomparison with the Point, is a condition of 
unveiliiig, manifestation. It becomes a Point again when 
the boundary Linee or sides are made to shrink infinitely. 
The three poles are drawn infinitely close together, that 
is, are nltimately made to coincide. The Point or Bindu 
is, in one sense, the condition of maximum veiling or non- 
manifestation. It is infinitely condensed Power, bat so 
long as it remains what it is, the lines of operation of 
Power are, so to say, packed up, that is, unmanifest. But 
if by manifestation we mean the condition of being given 
as Power, the Bindu is, as the Perfect Universe, the state 
of maximum manifestation. It is Complete Being-ness.* 
In it nothing is held back, nothing is incomplete, partial. 
Since again all operation, all movement, of whatever kind 
in the world, presupposes and starts from the Bindu it 
really means infinite potency to move and evolve. 

In the npanisbads Brahman has often been described 
as smaller than the smallest/ and larger than the largest.* 
Now, if by Brahman we mean Perfect Experience or Uni¬ 
verse, then we see how aptly the description applies to 
Brahman, particularly if we are careful to take the Bindu 
for what it really is. 


^ E.g., the EAraak&lA of three Bindng. the first (MahAbindn or 
Bua&hivA or *' Sun ") holding within itself its aspects whan polarisad 
as fihin Bindu (*' Fire”) *nd Sbakti Bindu or "* Mood See '* Garland 
of Lotte fa Tho tri&agte is the symbo] of unity with diTeraity w 
the eiperioncer, experiencing and the exporieuced nniTerse of tri* 
dimenoion&l matter. The Triangle resting on its base is th« Shiva 
or Bower-holder, aspect, the reversed triangle is the Sbakti aep«t and 
the Hexagon (Shatkona) is the union of the two. 

' Fema-SattA 

* Anoranlysn. 


* MAbatoraabrySn, 
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PURE EXPERIENCE 

The term ' pare' as appended to experience may mean 
tliree things. First, it may mean the nnboandad Ether of 
Gonsoionsness ’ in which an infinitely varied world of ex- 
perienoe is in the stress of becoming. Whatever is felt and 
known, hoped and wished, in fact all the varied experiences 
of the limited self, appear and disappear, rise and fall, like 
waves in an infinite sea of Consciousness. Like clouds and 
myriads of heavenly bodies in Ether again, moving and 
revolving, man’s experiences move and change, “ live, move 
and have their being ” in a perfectly placid Ether of Con* * 
BoioasnesB. Man’s spiritoal existence is never at any 
moment simply the aggregate of the modes of experience 
that he may have at that moment. For pragmatic reasons, 
he commonly ignores many of the modes themselves; he is 
commonly partial to a few and regards these as all that he 
possesses at that moment. But these are not all that is 
ignored; what is generally ignored, though it cannot be 
even for a single moment eSaced or abut out, is the placid 
background or atmosphere of Consciousness in which all 
appearances take place. This placid Spiritual*Ether is 
patent to intuition** though being the Primary Continnom, 


' CbidSkSsba or AbSEhAtma 

* BecJtsabSe io what Maitri,*Up. calls *' maoBh-kehava " 

Kmy of Mind) and the Sbahta TanliraB and othor TootTaa calla un- 
inttiiT bbfiva," or Uindlesuieas, 
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the fimdamental Saels and Light of all lights,^ or Light of 
existence itself, it is not capabie of being expressed except 
in terms of analogies which are themselTes its inferior 
forms. Thus it is* * called Ether, Space, Illumination, and 
so forth. The Shastra itself occasionally uses these and 
other analogies. Now, as man’s spiritual being is never 
simply the sum-total oLthe modes of experience (as the sea 
is not simply the sum of its waves, or ether of the physical 
masses), so, conversely, his spiritual being is not reduced to 
nothing by eliminating or effacing the modes of experience. 
Modes may vanish but experience as such must remain: 
waves may die down, but the sea itself wii! remain placid/ 
This indeed is the Q^iBscent, placid aspect of man’s being— 
the Shiva aspect. Against it we have the stressing, dyna¬ 
mical, moving and changing aspect—the Shakti aspect. 
This experience as such, this universal, nnlimited, inefface¬ 
able (though commonly ignored) Ether or Mother-stuff of 
Experience, perfectly placid and homogeneous, impartial 
and undirected, is Pure ’ Experience. 

This Pure and Primary Ether of Consciousness 
is immanent in the ordinary life of experience; it is 
given and cannot but he given, but it is generally not 
suspected; it is ignored. General and impartial Con- 
eoionsness is never suppressed or superseded by particular, 
partial " oonsoiousuess It is always patent to 
intuition. But it is transoeudent also. First, in the sense 
that it is never exhausted, taken up by particular coa- 
Bcionsness, like Ether by the physical masBCS in, and of, it. 


' As Br..Op., calls it. 

m ^bApralava which is cosiuia slumber all determioatioBa 
does not cease to'i ^thdrawn , bnt consciowaeaa « «uA 

* Sboddba, 
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tt gORs beycEd. Immensfi or indefinablB re the ^faried 
world of experience is, it is larger than that imnieiisity' 
Secondly, it is transcendent in the aense of being the 
fourth,* * that is higher than, and going beyond, the three 
ordinary states of waking, dreaming and dreamless slumber* 
In this fourth * form, apart from the changing modes of the 
lower three (in which also* it is undoubtedly immanent), it 
oftn be realised in that form of super-consciousness known 
to Yoga* in which ConBciousness is realized as such, in its 
non*differentiated, impartial, placid form onf^^apart from 
all veiling differences * or modes or determinations. Even 
ordinary intuition establishes that it is immanent in the 
three states of waking, dreaming and slumbering. It there* 
fore always persists, and unchangingly persists j; because 
even in the three states, when Consciousness appears and 
evolves as the three states, it still remains as the sustaining 
and illnminating, placid and impartial Ether of Conscious' 
ness;* because in this aspect it does not change while 
appearing to change as the world of forms.* Accordingly, 
the M&ydvdda of Shangkara snd of Gaudapada, his grand* 
preceptor, which defines * reality * as absolutely unchanging 
persistence, regards the Ether of Consciousness alone os 
the transcendental real,' whilst the world which appears 


* Mahato mahTyaji. BbvetSshvatani-Up., Ill, 20, 

* Mandak^ft'Up, in particalur, describes the four" p&dne " of itnumi 
snd corrotstes them to the four mitres of Om, The four states are: 
(1) " Vsbih-preini " (Mind aettog tbcdugb the seoaes of external pee* 
ceptkn and aotton) i (2) “ Aatab-prajua ” tifhen Mind feeds on its own 
ideas and sangskoras); (8) " Ghana-prajna” tconficipoBiieBa la mMsive, 
nadiffecentiated as in dreaojiofls SlnmberJ; and (4) Sh&ota the 
Enpreino State, 

' Taidya. KirvUtaJpa Samadhi. 

* Visheaha. * CbidaliaabB or Shiva, 

* Sealitv as anch in contrast with reality as it appears is Aiehara 
uld'‘hsli&ra''. 

' Cbidfthtoba, 


* Fdram&rtbiha sat. 
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and ohajigea in it i& pragmatically real,' thongb. relative to 
the transcendent real,* * “ unreal ” * in the term of non'persiBr 
tence. This, however, is a matter of definition only. 

Fare CoDScioasness, in the sense of the Primary Ether/ 
is patent to intnition which involves the taming of the light 
of attention in npon the Self and its experience. Intuition 
like outwordly directed attention, may be either pragmatio 
and centralized (i.e,, ref erring to and condensed about a 
centre), or non-pragmatio and a-centric.* The latter is an 
essay to review aud accept the Fact as such, without allow¬ 
ing attention to be restricted to, and therefore concentrated 
on, particular sections or features therein such as partioular 
sensations or feelings. The latter is not therefore swayed 
by special interests.' It looks upon and orders experience 
in its concrete entirenese. Now, to this a-centric, non^ 
pragmatic intuition, the Ether of Consciousness, with a 
universe of varied experience living, moving and having 
its being in it, is patent. Then again, this Spiritual and 
Ultimate Ether can be established by the method of Con¬ 
ceptual Limit and that of Perceptional Limit.* In using 
the first we ask ourselves this question: What ultimately, 
iu the limit, remains when we i m agine or think away 
ail modes, all particular determinations from the Fact or 
Universe of Experience ? The latter method is approached 
and incompletely applied in many normal (e.g., just going 
to wake, or just falling asleep) and abnormal (e.g., certain 
kinds of so-called “ unconsoiousness,” anaesthesia and so 
forth) experiences in which particular determinations tend 


* VfftToliSrika nat. Tbie is not rccoBmBed by DHEbti-SriabtiTadn 
form of UAyS-vadn. 

'■ Faram&rthika eat. * Asat. * 

* " Sablja " and " Kirbija "—with or wLtboat " Seed ", * 

* Bee “ Approacbee to !&9tb ", laet eection, for its 
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more or less olosely to tbe vanishing point without vanish¬ 
ing actually and absolutely. This method is said to be 
perfectly applied—so that the particular determinations of 
world-experience vanish and the Ether of Consoiousness 
alone remains—in the supreme yoga experienoe.* In the 
process of this Yoga, the common Polar Triangle" of 
experienoe contracts into and this latter diBSolve3> 

as an intrinsic strain-eentre may be imagined to dissolve 
in ether, in the strain-less and stress-less Ether of Con* 
Boionsness^ 

In the second place, Pure Experience can be taken to 
mean Experienoe whieh is not limited and conditioned and 
opposed by that which appears to be not Experience. Al¬ 
though really all is experience, yet ordinary experience 
seems to be limited, conditioned and opposed by what is 
commonly believed to be not experienoe, 6.g., by matter. 
There is thus the alien, objective, extra-mental enveloping 
order for the limited self. It is a system of correlated 
centres which are not believed to be co-essential with the 
experiencing self. Its experienoe is thus the result of the 
Btresses of this external system of cent res and those of 
other centres which are the limited knowing self. Thus 
duality is involved in the common position in life. The 
selves are reals entronohing themselves into the spatial, 
temporal and causal background of a Reality larger than 
themselves. Each has his own sphere or “ field With 
respect to the larger Reality, man’s sphere, {an indefinable 
universe though it may be to intuition) is part or section,* 
But suppose we look at the Reality itself disengaging our 
attention from the sections. Sections are not indeed lost 
in that case; they lie imbedded in the immense Whole.* 


* Chidakasha. 

* Angahtt. SaJS. 


* NirrikaJpa SamadbL 
’ PtiRiiii aa Chltsvarupa. 
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And what is this iininense Whole? Experience and nothing 
but experience* There is no longer an alien, objeotive 
order conditioning and opposing Experience. Duality is 
gone. Reality as the Whole ^ ia Pure Experience, not in¬ 
deed in the first sense explained before, but in this that 
experience is not opposed by anything, (e.j., matter) which 
is, or believed as, non-experience.* Suppose also, on the 
other hand, we begin with an individual sphere of experi¬ 
ence, and gradually extend its boundary. The “alien” 
system of mind, life and matter centres which, in their 
mutual action and reaction on the given centre, constitute 
the objective order, ia recognised as co-essential with the 
given centre itself, that is, as Consciousness' and its 
Power I Reality in the infinite richness of its expression is 
recognised as ChUf or Consciousness, and in its infinite 
variety of functioning as the play* of or Con- 

eoiousness as Power. 

Perception is {though we commonly do not suspect 
it) an act of owning; that is, establishing an essential 
identity between Self and Not-Self, Spirit and Matter.* 
The essential Basis or Common Factor of all existence, 
whether objective or subjective, is this Consciousness! 
Every act of perception brings ont this common factor, 
without, however, the action ordinarily suspecting it. Every¬ 
thing is in, and of, Chit; the Subject-Centre as well as 
the system of Object-Centres. In such “ liuowledge ”' there¬ 
fore, experience is the Whole * again ; and since then there 


* Paraa as Chitsvartipa. 
'This ia the axperieace of 


II or ' Sarrasmi “ or " Brabiniismi "^T a™ 

: nothms la other than, aljea to. Itman. " Pare Einoripn™ » 

cblamStro-ham;- ” KirAnjapo‘ham.'‘ '* BaddST 
jsaoAiDMmt '•—t.e., I am pare, ncdiffewsDced '■ Chit. ""wiaiia- 

‘ au of Sli*kti. 

_ P»..taK)laitMra. »na Pm..*.. ,!,....-- 

J**™- ^ PSrna. 
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pemains nothing other than, an d conditioning and opposing, 
experience, we may call such experienoe Pure Experience, 
i.e., Experienoe and nothing else. 

In the third place, * * Pure ’ may mean * of one kind or 
quality’. Perfection of purity in this sense ia ofcourae 
reached in the Ether of Conacionsnesa which is undiffer¬ 
entiated (therefore having no qualitative variations) experi¬ 
ence.’' But apart from this, and in degrees inferior to 
this, man may have uniform experience which are, therefore, 
pure in this sense. In his ordinary experience there are, 
for example, the three poles of Base, Index and Co-ef&cient 
explained above. Base stands for immediate, direct percep¬ 
tions or intuitions;* Index for actually recalled and suggested 
elements, gathering around intuitions and constituting their 
" halo ” of meaning. Co-efficient stands for tendencies * 
by, and in, which the given experience grows and changes 
like a crystal in the requisite solution. Now, suppose we 
imagine an Experience which is all Base with no Index 
and no Co-efficient; that is, an experience which is wholly, 
in all its elements, actual, direct, immediate.* Nothing 
is, or requires to be, recalled or suggested ; nothing which 
is merely possible tendency) is, or requires to be, 

actualized. Then this is Pure experience in the sense of 
being of one kind or order. It should be noted in this 
connection that in dreamless slumber,* the Co-efficient Is 
at its maximum. Index is almost nil, and Basis at its 
minimum, being only a vague, undifferentiated but, as the 
Bh&stra tells ns, pleasant * feeling of being. In dream 


* See lask Chapter but one for further e^planatioo of Shnddha 
(Pore) end Aaboddba (Not-pore}. 

* Aparoksha jixina. * Sangefearas. * Aparokaha. 

* Soahopa. * “ Happily I slept, ! knew nethiog." 

' Svapna. 
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all the three poles exist, tbongh the emphasis seems to lie 
on that of the Index. However that be. Pure Experienoe 
which makes the Base the whole of Experienoe, which is 
not limited by any unrealised tendencies or possibilities, 
and which has no admixture of any element that is only 
a Buggestion of another, not directly ^ven, is experienoe 
which, in a sense, ia whole ^ or Perfect. 

Similarly, experience whioh is only statioal or only 
dynamical will be pare in the sense of being of one kind. 
The Sangkhyan self* * or Vedantie Ether of Coneoionsness* is 
purely statical i ' it is perfect quiescence, Sangkhyan ProftKft, 
though not recognised as CouBciousnees-Experience in Sftng* 
khya, is purely dynamical, because it always moves, whether 
homogeneously* or variedly,* Shahti in Shakti-vftda is 
essentially Oousoiousness-Power j and Oonsciouaness, has 
both a statical, quiescent aspect and a dynamical, etresaing 
aspect. But quiescent Conscious ness ^ is also Power,* in 
this sense that ConsciousnesB remains and continues as 
such (that is, nnohanged) by its Power; it persists, it 
conserves itself. If to suffer a change implies power, not 
to suffer a change also implies it. In fact, persistenoe or 
aelf-conaervation is one of the fundamental expressions 
of Power—the Power by which Reality or Substanoe ia 
constituted and held together as such. Hence if we say 
that Shiva in one sense is pure rest, we must say that in 
another sense He is pure motion or action, A substauoe 
that merely stops but does not persist, does not continue, is 

' PcrtLB. 

'PoruBbii, which is neither Kfirana loaase) nor Karnn (effeatl 
Bod.is chinmatra. ' 

* ChidaliaafaA. 

' It ia the Shivn aspect of the Shfikta'a Shiva-Shakti. 

* SadrUha-parinAma. * TLsadnsha-pafiaftma 

" Shiva. • Shakti, 
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one that ie dead and gone. To perHiet or oontinue, it must 
move or act; though, to ensure unchanged continuancse, it 
must be absolutely uniform, mvariahle or pure action. Its 
action is analogous to uniform movement of Sangkhyan 
Peyoho-physioal PrinoipW Hence SJtivo is actionless * as 
welt as (as Shakti) acting,’ not merely as, and in the a^eot 
of, the changing world, but even as Ether of Conaoious- 
ness/ These two aspects (aotionless and acting) of Shiva 
in the Ether of Consciousness * do not however Qontrndict 
each other; they do not constitute duality. They are 
merely two ways (from man s point of view) of expressing 
one and the same fact, Shiva-Experience is therefore really 
non-dual experience,* one essentially indivisible experi¬ 
ence, and is, therefore, aooording to the definition stated, 
Pure Experience. 

Power is both Power to persist and to change. It 
is the latter which is commonly called Power,* though, as 
we have seen, the former is equally so. Pure action is 
commonly regarded as no aotiou, pure movement as rest. 
It is BO regarded because commonly and practically man is 
interested in change or variation. But this is, for reasons 
above explained, a pragmatic and partial view. In the 
complete view, rest and pure action can both be predicated 
of Shiva aa Ether of ConsciousneBa,* becauae they mean the 
same thing; they express one non-dual * Fact. 

On the other band. Power * is that aspect of Consoiona- 
ness in which it stresses and changes as the world-order. 
Ab such changing action is commonly called action or 
movement, Power* is regarded as the moving, acting 
dynamical aspect of ConscioasneBS.^ If Conaoiouaness 


' Prakriti. 

‘ ChidfiUshi. 


* NiBhkriyiu 

* advaita. 


' Sakriya. 
‘Sbakti 





82 


POWEB AS GOKSCIOUSNESS 


^hich is the essence of Power/ be veiled, that is unrecog¬ 
nised, then Power ^ is the creative Impulse that continuously 
changes as the world—there being no rest, no endurance, 
no permanence. Such Power ^ becomes acceptable to such 
philosophies as that of Heraclitua of old and of Bergson 
to-day. But it is essentially a Power of Consoiousneas 
there is no warrant for going beyond and behind Coneoious- 
ness * * in searching for the common root of the world and 
experience. And though Power ^ is dynamic, is Movement, 
it cannot but be set against, and sustained by, a quiescent 
background of Consciousness,* the Ether of Conscious ness/ 
the Supreme Shiva. In faot, an all-change, all-movement 
view of Reality cannot be assumed without destroying the 
warrant of experience, the only warrant and sanction of 
unimpeachable authority that man possesses. Not only 
does Shakti presuppose Shiva ; Shakti is Shiva. She is 
that not merely in the sense that She is Chit as Power to 
move, act and change; but also in the sense that She is 
Chit as Power to persist; in other words, SAuAfi, though 
dynamical, also possesses the essential character of the 
Ether of Oonsoiousness,' of Substance and Reality. As 
such Ether* is statical in one sense (i.e., in the sense of 
unchanging) and dynamical in another (1.0., in the sense of 
persisting or coutinuiogl, so Shakti is dynamical in ons 
sense (i.c., in the sense of moving and changing), and statical 
in another (i.e., in the sense of persisting as suob). ShakH 
ia always Shakti-, She is eternal,* in creation and dissolu¬ 
tion, in action as well as in rest, in latency as well as in 
potency; She becomes never other than Shakti, and is never 


’ Shakti »Chit 

* GhidSk&gha. The Mother ia Cbidrapiiil. 


‘NJtyfc 
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dissociated frona Shiva or Chit} Even Perfect Power caa- 
aot do away with itself—cease to be other than Power. 
Now» if the experience of such Ether,* * quiescent and persist' 
ent, was pure experience according to the definition giren, 
BO must be that of Shahti, moving and persisting as such. 
The latter like the former seems to involve a contradiction 
in itself—movement and persietence. But, as in the form¬ 
er, the oontradictorieB blend into one non-dual * fact in 
the complete view, having arisen only from the eircum* 
Btance of man's partial and pragmatic survey. To know 
(realize) ShahU is therefore pure Elxperience * 


‘Ka sMTah Sbatti-rahito, Da ahattir Ty^tinekinl iSblTa Drishtib 

m. 28). Beo also " Wits of BIibb.” vi- 

* ChidfiliftsbL The Mother ia Chidrflpinl. * Advaita. 

* Shaktx-jnftna ia ShiTa-joAna and Brahma-jnlna. The Abode of 
Shakti !■ tile abodi^ StiiTaor Viahna. Se® 44, Shatchakra KiripM^ 
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PERFECT EXPERIENCE 

Perfect Experience can be beat described by the negative 
method.' The Ether of Coaseiousnees * sb undifferentiated 
pure Coneciousneas, is also deecribable by the negative 
method. One is, however, not exactly the other. In the 
first place, PeTfect Experience is an Experience of no veih 
ing.* Veiling treats and disturbs experience fundamentally 
by setting up Dynamio Points or Centres of strain and 
stress, whereby Experience becomes referred to, determined 
and limited by the action and reaction of, correlated Cen¬ 
tres. Centralized experience is essentially veiled and 
oramped experience. Then, secondarily and incidentally, 
veiling proceeds to create aspects and poles in experience. 
Thus there arise snch distinctions as that between aotnal 
experience and possible experience, presentations and ten¬ 
dencies* conscious and sub-oonsGious experience; that 
between clear, accepted experience and obscnre, ignored 
experience; actual experience and pragmatic experience; 
that between the " Fact" and " Fact-Section ”; experianoe 
and beyond; that between statical aspect and dynamical; 
ohanging and unchanging; and so on. Briefly it limits 
experience firstly by setting up separata ‘‘universes ” in 
it; secondly by cutting up each universe into aspaota and 

' Nubedha, VT^tireha, neti. ' CbidOkSahft. 

’ Sw tbe expl&iiatioD of Sfaoddha'tattrfts in the last chapter bnt one. 

‘ Sao^k&ras. 
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planes such as statioai-djuamioal, aofeual-posaible, latent- 
patent ; thirdly^ by making man partial to sections, prag* * 
mattoally unmindful of the whole. Now, in Perfect Experi¬ 
ence the veil must go in all these three forma. In other 
words^ Perfect Experience cannot bo limited to particular 
“ universes,” to particular aspeota and planes, and to parti¬ 
cular sections or features. Conversely, an Experience which 
is that of a partieular Centre operative as auoh j which is 
atatioal only or dynamical only; which is actual in part and 
possible in part; whiob is accepted in sections and ignored 
in the whole;—is not Perfect Experience. 

In the second place, Perfect Experience, which is also 
the Bapreme Fact, is alogioal.^ It cannot be reached and 
expressed by the logical categories. For instance, the 
Snpreme Fact is not a numerical Fact; one and many are 
categories which do not apply to it. So as regards the 
categories of Time, Space, Causality. Fact is not now 
and then, here and there, cause and efiect. But, then, 
two things are to be noted as regards the a logicality of 
Perfect Experience. First, though transcending all catego¬ 
ries, it involves them all. That is, categories of qnant’ity, 
quality, relation and modality are all immanent in it; 
arise out of the Power of Consciousness; * relate to parti- 
aular determinations wronght by that Power; and therefore 
to all “ Fact-seotions ” contained, and even to their sum- 
total.* Thus Consciousness,* both in the sense of Ether 
of Consciousness* and that of Perfect Experience, is un¬ 
reachable by thought and discourse.* This is the tme 


' Farfi SaniTit which ia TattTfttTta or Beyond the TattTaB or Power 
defined iQ ft particular Bee post, last eba^pter but one. 

* Chit. * See " Approacliea to Truth ” far further dUcuseioii- 

* Chid&kiellll+ * A vSLn gm itrTfmflgOohftra- 
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characterization ' of Conscionsnesa as Chit * * Seopsdly, we 
may have neTertheless aa approximate cbaracterizatioDt* 
based upon man’s experience and thought: that though the 
categories of judgment do not apply to the fulness and 
perfectness of experience (whioh is therefore alogical), yet 
some ooncepts come nearer to it than others, and therefore, 
some concepts may be thought as giving an approximate 
representation of it. It is thus allowable to speak of it as 
one> immense and indnite, whole and perfect,* Neverthe* 
less, in seeking to completely possess and express the 
alogical by means of logical concepts, we ultimately dis¬ 
cover ourselves as dealing in contradictions. To think of 
the unthinkable, to speak of the unspeakable, involves, 
ipso facto, contradiction. And since man cannot help 
sometimes thinking and speaking of his Experience, in its 
perfectness as well as in its segments, his thought does 
sometimes necessarily involve contradiction. We should 
expect it rather than be surprised. 

For example, we find, in thinking about Conecions- 
uess and the World, that Chit does not and also d^s 
change: that it stresses and changes as the world, and 
yet it remains unchanged aa Pure ChiL In trying to 
cure this logical defect, we commonly do two things, We 
eay either with Mdydvdda Vedanta that from the absolnte 
standpoint changing is unreal, that Chit does not really 
change at all; or with SkdJita and some other forme 
of Vedanta that changing and unchanging are both 


^ Syarcpd'tatshaBa. 

* MabAoiryOiiB Tantro. Ill, 7 , givee the " Svarapa " and III fl rvaji 
"Tatwtlja-lakalianft"of Brabram. ■wja aii, a. gi™ 

’ TAtMtha-lakshana. 

• together with Bat, Chit. ADand». which is commonly 

^ven u the 3 var&^.ia][shaDa which ts a definition that always appliee 
to uiwhmAn \ and whicli norer becom&a contradicted (Vadhita). 




t>EBF£CT EXPEBIEKCB 


real, and that they relate to two aspects of Consoions- 
ness.^ But in either solatlon the contradiction remains 
unsolved. The former eoon finds that contradiction turned 
out by one gate inevitably returns by another. Maya or 
the “ hypnotic suggestion ” * * by which unchanging Con¬ 
sciousness ' appears as the obangtng world is said to be 
neither real nor unreal,^ nor partly real and partly unreal, 
and hence inscrutable.* Contradiction thus reappears in 
tbe statement of Mayd, and inscrutableness or alogicality 
is ultimately recognised as tbe only answer. Tbe crus of 
the whole problem is this : Though of course the changing 
world is not real In the sense of' being persistent in the 
three tenses of time,' ‘ yet it is there in a way ; and it can 
never be said that it does not exist.* And this changing 
existence (call it unreal if to change is to be unreal) of the 
world'experience side by side with unchanging existence 
of Pure Experience ^ is a Gordian knot which (some may 
say) we do not either untie by any theory of cosmic 
hypnosis, or cut by any logical or dialectic weapon. It is 
best to frankly recognise that Reality (though Conscioas- 
ness ^ itself) in its wholeness is alogieal, and that, therefore, 
any attempt, direct or indirect, to clothe it in logical con¬ 
cepts must involve us in contradiction. 


' Cblfc. * " ludrajala." 

* SadasaJ.TilakEtaana. Tabtvft-tattvSbbyani auitvaebiuilya, tu SbfiaB- 
kam's Comineatary bu it. aifio SarTosaropaiikhat far deOnitioa 
of Maya. 

' AulrvOcbya. * EalatrsyaTadbitatvam. 

* Xon-existent like the Aerial flower, h&re’s bora, child of a barrOQ 
voDtaii, etc. The world posseascB admittedly not only FratibhOsika bob 
VyarahOrika satto. Comoare bowoTor the EHHition of tbe Ekajtva-vOdio 
who recognises only PamarLbika iwd PrfitibbOsika forms. 

' In JAgrat. STapua ud SDshupti as immanent, is Tatlys or 
Samftdht u traneceadent. 
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Neither is the ooBtradictien solved by splitting up 
Experienoe into aspeots. Aepeots help U3 to imagine 
pictorial)y different functionmgs of one substance; but, as 
lor nnderstandiug, they tell us no more than this that the 
functionings, and therefore, the corresponding powers are 
diSerent, and that they are experienced as such. Con- 
sciouaness * * by its quiescent,* mi nd-1 ransoendent * Power * 
remains the Pure Ether oi Gonsciousness * or Shiva ,; and 
by its active, stressing * iDimanent-in-mind * or involved 
Power* changes as world-experienoe. This is, from the 
point of view of understanding, no more than saying that 
Consciousness * exercises two different (and one may say, 
opposed) functions, and that we do not know how and why. 
In spiritual intuition, not swayed by any pragmatic 
interests whatever. Consciousness * is beyond the antithesis 
of quiescent and moving"; beyond the antithesis of active 
aud passive, agent and patient;* beyond the antithesis of 
negation and affirmation; ** and even beyond “ thatness *’ 
or the antithesis of this and that, immanent and transcen¬ 
dent.** * Beyond ' ** here means this: Conscionsness * while 
presenting to thought the antitheses, polarities or dnaiities 
of active-passive and so forth, is not, in its completeness, 
summed np and expressed by those correlatives. It is 
Absolute,** Tbe correlations ate, however, not to be dismiss- 
ed as mere illusion or an unreal imposition (“ unreal ” 
even in Mdy&vMa means something different); since it is 

* Chit. ^Shsato. * Unmuil. * Shakti. 

* Ghidak&&b». * SaknyB, ^ SamanT. ‘ Shfintfttita, 

* KriyatUa, VAkyabta. “ ^TQttvSttta. “ Abta. 

“ lo that form of Sadhans which is called Koudalini yoga, the 
AjnA-chakre (the two-petalted lotus at the focehead} represents the lut 
Btaee of doality or correlatirity (which is symbolized hy the fact that 
it hM two pHtslB*’), beyond which ia tho “ plscc •'of Panunn-ahiva. 
In which Bhiva sod Bbakti umte, which is niahtnTn (aaoectlftfifil lu waII 
m tHUftTHEiltalft (tbe Aspect^ 
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ConeGioUBnBB& ^ itself which * * primarily as the Supreme 
Gcatre or “ I,” “ and, secondarily! as Finite Centres or the 
individual Egos!* thinks itself int and as, such correlations* 
For example, again! this:is ConsciouBiiess 

without or with aspects ? ^ In nt yogu * ^e have the 

** place beyond the sixth ^ Centre, where there is the 
thonaand-petailed lotus representiog perfect dynamic 
Reality, Universe or Experience as well as the perfect 
static Void* which represents pure Reality or Experience. 
This is to say that contradictions meet here in non-dual 
experience^ So that it ie “ beyond " all categories of dual 
experience us the Supreme ^ of all categories 

the Limit of all definitions. Thus it ia Supreme Reality 
in its aspect as the source of all which is partial supreme 
Time,^ supreme Etheti supreme Sound, suprenie Speech, 
infi nitely concentrated Powerj and supreme SkiviXr and 
Shakti}^ Even ordinary experience, reviewed apart from 
pragmatic interests, indicates such a solution of contradic¬ 
tories in a way ; but for a perfect proving appeal must be 
made, however, to Supreme Experience—that is, Expari- 
ence of the yogi beyond the sixth Centre.* Supreme in 


» Chit. ' Parahanta. " Apar&lmiitfi. 

" NiahkaJa or Salala * ** Serpent Fewer 

* Or Ajna, ^ Sftkak. 

* Pamma Vyoma, or Parama Shanya j the Nifihkala aspect, 

* I^Uhkal3> Nirgtina. t.e., Chidaaba. 

** Advaito. " Atita, 

^ Snoh M rest (ShAuta), acstion (Bakriya) and bo forth. 

^ ForaiDakalCi^ 

** That b transcendent time not spUt up into sections as ie em* 
piricaL time through the action of sau and mocn. Supreme Time la 
God from the time aspect;, secticniess and ever eodaring. 

** Paravyoma, Poran^ldat Poravftk, Parabindpp Parashiva. Pai^- 
ahakii^ 

ij 
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the above charaoteTizations means an experience wbioli 
sabHomea all dual and imperfect experiences; which, with 
reference to Centres, becomes dualized and polarized as 
sabjeotive'Objeotive, active-passive, statical-dynatnical ex¬ 
periences.^ Whan, for example, it has been said the Experi¬ 
ence has both statical and stressiog aspects,* it remains to 
be recognised that there is an Aspect of Experience of 
whioh these both are dual, polarized manifestations, and 
which therefore is not in itself completely expressed either 
by the one or by the other. This fuller Aspect is the 
Supreme Aspect.' So also as regards subjective-objective 
and other polarities. 

Let our next question be this; is Consoionsness as 
Chit statical or dynamical ? Whether Western psychologists 
may or may not agree, it has generally been patent to 
Indian thought that Consciousness presents two aspects— 
the unmoving, undifferentiated aspects of ConsciousneBS- 
Ether,*' and the moving, diverslhed aspect of particularized 
experiences. Now, Consciousness as Perfect Experience 
(i.e., in its Supreme Aspect) involves and subsiimes both; 
is alogical and cannot be dehned or characterized by either. 
Any attempt to treat logically (f.e., by categories) the 
Alogical and Perfect Experience will lead sooner or later 
to a tangle of thinking. Suppose one were to say first that 
Perfect Experience is moving, evolving ad infinitum. But 
how can Experience be perfect whioh is in the making, 
which is unevolved? How can knowledge be perfect the 
bounds of whioh are ever widenmg and widening ? Shall we 
say, then, that Perfect Experience is not an “Ideal” merely, 
realizable in an infinitely distant time, bnt that it is an 
actual Fact that it fa completely realized, evolved and 


* See iMt Chapter hat one for eTolotion of Tattvae; also ” 
otinra " ' ghakti and ShAkta " — *"* 


of Iiettera ' 
‘EalA. 


on tbfl SB Tattvaa 
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statical ? The Perfect * has no need to moTSj and it docs not 
move. It has n otl^ to add to it; no deficiencies to supply; 
no ends to realize. Why sbotild it movCi or change ? But 
this view also involves dif&cnlties. The whole ^ does not 
move; hut the parts imbedded in it, the experiences of the 
Centres living in it, do move. Now, how can the whole be 
imagined to remain nnohanged, unmoved, while the parts 
in it are changing and moving? To say with Mayd-vada 
that the parts and their changes are unreal is no solution 
for those who cannot but accept their reaKty. To say again 
that the changes of the parts neutralise one another and do 
not therefore disturb the equilibrium of the whole is no 
solution either, for the analogy of physical equilibrinm can* 
not be extended fully to Experience which to be full ’ must 
sum up the experiences of the parts, must subsume the 
changing experience of th§ parts. Hence we find ourselves 
between the horns of a destructive dilemma in attempting 
to “ rationalize '* the whole.' 

The dilemma is this; to say that Perfect experienoe 
changes and evolves is to deny that it is Perfect; and to say 
t ha t experience is unchanging and statical is to deny that 
it is the whole of Experience as it actually is. But as a 
whole it must he either moving or unmoving. There is no 
logical escape from the dilemma.' In spiritual intuition, 
the whole' is alogical, and, to the analytic understanding, 
it presents the two aspects of statical and dynamical. It is 
known as t he whole' in spite of aR immanent movements; 
additions and subtractions do not afieot it, as expressed by 
the mystical saying—“even if the whole' be subtracted 
from the whole,' the whole' remains."' 

* Fanift, 

’ This is the meaniog of the famotu "TaTkaprat iah t hftn ftt" hi 
Vefiaots. VedAnta SStra, II, i. 11. 

' Sco BcihadfiroDTaJEft, V, t, 1: Isbs-Up. (opemag Mutn}. 
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The question whether Perfect Experience ie subjective 
or not, will be found, if pressed home, to lead to a similar 
dilemma. By subjeotive experience is meant an experienoe 
that is referred to and " owned " by a Centre or Self. If, 
therefore, we hold that Perfect experience is subjective, we 
must imagine a Perfect Centre or Self as the owner of it. 
In other words, we must define Perfect Experience as the ex¬ 
perience of the Lord.^ Approximately, that is, to the highest 
reach of our understanding and expression, it is so, of eonrse. 
Perfect experience, in so far as it can be owned at all, nan 
be owned only by the Supreme Self." That is to say, after 
alogioal non-dual * * Perfect Experience has been polarized 
into the aspects mentioned,* there arises the relation of 
owner and owned, subject and object, and Perfect Experi¬ 
ence thus polarized, becomes the experience of the Supreme 
Subject or Lord. It is obvious from this that the Perfect 
Experience which is polarized into aspects and the “ Per¬ 
fect '' Experience which as one aspect is owned by another 
aspect, are not logically of the same order. The former is 
extralogicat. The Lord * owns and makes an object of 
Perfect Experience. To express it in other terms, the 
Lord,’ is the highest logical construction* (not fiction) that 
man can put upon alogical Perfect Experience. This, how¬ 
ever, is not to say that the Lord is ** our " construction 
merely. For the existence of the Supreme Centre and for 
the Supreme Experience owned by it, man, according to 
Vedftnta, possesses as sure a guarantee as he possesses for 


* PAminRtmA or khvam. For the technical seoBe of iBhvam-tattTO 

Uat cb«ptier bdt 

* untjL * Advnita, 

* PiukOshii (md VitnAnli^ (sea 

* loh^at^ 

.1.- * f.“of SB Tatt™. lab vara, tattva repreBoatB the 
Uiird atage See pcwt. 
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bis own self and hie own experiences. It is mote than a 
mere speculative idea. The Lord is the Srcthman and the 
mmd wbioh conceives Him is the work of His Power. 

Before we pass on, it should be observed that “ Per¬ 
fect ” and Supreme '* * as epithets applied to the Lord's 
Experience mean perfect or supreme in the logical order or 
hierarchy in which we, together with countless other 
centres, are placed. The Lord is the “ Limit " or Ideal of 
logical or rational experience. He is thus the Supreme 
Cause; the Supreme Agent; the Supreme Knower; the 
Supreme Being as regards Infinite Time * and Space * and 
so on. He is thus the “ Limit ” of perfection of the logical 
categories (Causality, Time, Space, etc.). He is thus the 
perfection of rational ” existence. But as man's own 
experience, and therefore existence, is not wholly rational 
or logical, as, in other words, hie experience presents two 
aspects to him (that of the alogical Fact, and that of Fact- 
sections" logically treated), so also in Yed&nta does the 
Lord's Supreme Experience. His Experience has a logical 
or rational aspect, and an alogical or ultra-rational aspeot, 
and, as in man's case, it is the latter which is larger than, 
subsumes and snstains the former. Man's experience is 
alogical while it is being logically known, treated or con¬ 
structed by him. While in hie experience a self knows an 
object, the experience is not wholly either the one or the 
other. Nor is it merely the sum of the two. So also in 
the Lord’s case, the Lord's Supreme Experience presents 
to Himself and to man's thought the poles of a Supreme 
Self and a Supreme Object; but it has, and presents to the 
Lord, another and a ” more “ supreme aspect,* a Whole * 
and alogical Experience or Fact in whioh, and of which. 


‘Nitya. 

* Pamina Kulft. 


' Sarra-TFSPt 
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Supreme Self, Supreme Object and the rest ate but modes, 
which is not therefore wholly one of these modes. This 
indeed does not belittle but really establishes the greatness 
of the Lord, It says that He has an aspect of being and 
experience larger than and transcending what He presents 
to man’s thought and belief {viss,, the rational or thinkable 
aspect). As the famous Purusha in Rigveda and 

Atharva-veda has it: “ Ho is thousand-headed, thousand- 
eyed and thousand-footed; He, while completely pervading 
all this, exceeds all this by the measure of ten fingers (so 
to say),” 

Next, we deal with the mural and msthetio question; 
Is Perfect Experience (or Being) good or evil, beautiful 
or ngly? Does "Perfectness” as applied to experience 
mean or connote ethical and ffisthetio perfection ? Un¬ 
doubtedly it does connote it; bnt it is more thao (" exceeds 
by ten fingers ” so to say) ethioal and aesthetic periectiom 
Good and Beautiful are undoubtedly aspects of it, but we 
cannot say that Perfect Being is Good and Beautiful only. 
Is It then Evil and Ugly aUo9 Yes, according to the Hindu 
view, for these are also aspects of It, It means this: Good 
and Evil, Beautiful and Ugly are categories which are 
applicable to Experience (*» Being) when it has divided and 
manifested itself as aspects or polarities; it is good or evil, 
beautiful or ugly in so far as aspects or poles exist in it 
and divide it, Bnt apart from, or without reference to, 
aspects or poles, it is unreachable by either pair of categories. 
Even while it is taken into poles or aspects, it is agreeable 
to these pairs of categories in so far as it is taken into 
aspects or polesj but even then, in its wholeness, "it 
exceeds all this by ten fingers ”, The categories belong to 
the logical, rational or thinkable order; they are therefore 
applicable when, and in so far as, that order b^s appeared. 
And since Perfect Being is of the alogical, ultra-rational 
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and unthinkable order even when the logicali rational and 
thinkable haa evolved in it, the categories are not applic¬ 
able to it as the whole/ 

Well but are they applicable to It as Experience of 
the Supreme Self, as Lord's Experience or Being ? la not 
the Lord’s Being perfectly good and perfectly beautiful ? 
Undoubtedly it is. But since according generally to the 
Hindu oonception, the Lord's being is the * *' Limit" or 
*' Supreme Position ’* of the logical, rational or thinkable 
order, we cannot restrict His Being and manifestation to 
one set of poles only snch as good and beantiful, leaving 
out the correlative poles such as evil and ugly. These 
latter are also in Him and in Hia manifestation. Hindu 
thought has again and again, and boldly, attributed all 
possible polarities or pairs of opposite categories to the 
Lord's manifestation. Thus He is at once beautiful * and 
fearful,* righteousness* and unrighteousness,® light' and 
darkness,* knowledge* and error,* and so on. The Mother 
Kali who holds Her blood-streaming sword and the severed 
head of the demonio AsKm, both dispels all fear and gives 
all blessings. As the supreme synthesis” of the logical 
(t,e., presenting polarities, correlations, aspects) order of 
experience, the Lord’s experience cannot evidently in this 
view be narrowed down to one set of poles, oorrelationa or 
aspects only ; and not only His experience but His being. 
A purely ethical God and the existence of Evil (moral and 
physical) in the world have never been successfully made 
to fit in with a monistic scheme of the world-order: they 
have involved an ill-concealed dual Ism or pluralism. With¬ 
out however, discussing this aspect of the question, it 

" FUma. ^ Shovana^ * Bbrshiuxih. 

‘Dharma. ‘ Adhsrroa, * Jyotib. ’ Tamah. ’Inpia. 

* Bbniaa. Aad bo Markandeva Chandr Balntee the Devi as int)n» 
form of Error^ * Par^ashthJk. 
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may be obaerved that by settiDg up a God in whom poles 
and eontradiGtione live side by side, the basis of human 
morality and religion is not necessarily undermined. Good 
and Evil both exist in Him, both flow out of Him as 
streams that variously mingle in the world; but man has, 
and knows that he has, his law that is the law hh essential 
being/ given to operate in the line of righteousness; he 
has his satisfaction and happiness in operating along that 
line; his progress and ascent in the pursuit of it; and 
nltimately hie liberation, when be again goes beyond the 
realm of law.' To be thus essentially constituted in spite 
of bis apparently being a mixture of good and evil/ is part 
of the Divine outburst, is organic to the oosmio plan. This 
is, to say in one word, bis law of being. Hence the same 
Power which stands surety for the cosmic plan also stands 
surety for man's law.^ There is thus divine gnarantee for 
human evolution. 

Summing up we find that Perfect Experience is not in 
Time and in Space and yet it manifests itself as beginning¬ 
less and endless cosmic fiux and cDsmie configuration ; it is 
not Cause, and yet it is ultimate Basie of oausation; it is 
not a Centre, and yet countless subjects and objects are 
in varied stress on its bosom ; it is not Cosmos, and yet 
myriads of worlds appear and disappear in it like bubbles 
on water; it is unthinkable and yet all thought and speech 
proceed from it; it is the Whole and yet all aspects are 
Its aspects/ 


* Dhanna. * * Dbarma and Adharnuk 

* Dharma. Dharma and eTolfttion are dealt with in a later aeotion. 

* Cf. the etatemanta that Brahman ia with " fonr feet," *' sixteen 
Umba or parts ”, and eo forth. 
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CONSCIOUSNESS AND REALITY 

The fact which in Yedanta is absolutely beyond doubt is 
not exactly, as Descartes thought, “I thinh'* but the 
indefinable universe of experience of which * I think ’ is 
a iogioal—and by no means an inseparable, adequate and 
complete—treatment and deaoription, that is, limitation. 
It is a logical representation of wbat is presented as alogical. 
Remembering the definition of Fact given before, we may 
say therefore, that Faot or Experience is. Reality. This 
Reality is defined as absolutely doubtless^ Being Ea^erience. 
By " Being-Experience ” is meant an experience which does 
not discriminate between * thought * and * thing/ and which 
feels those two aspects or * poles ' as identical. It is the 
alogical "Whole * which may, and often does, involve these 
and many other aspects or poles, but is not partitioned into, 
and expressible in terms of, aspects or poles, Intnition 
of the total nniveree of experience which we have ** at 
any moment ” (without our commonly recognising, however, 
that we have it, beoauae we are pragmatic and partial) will 
it is said readily prove that such experience is both being 
and experience, and absolutely doubtless and undeniable 


' Uaitri-UF.. VL 83 (kft)—Atman aa ” the Beal of the 
Beal {Satyam aatya^ya.) 

’Parna. Chhiiiid.-ITp. calla it " BhQmanthe Great, or Im- 
menee whicsli is oIbo the mennins of Brftbtuan which coiuos ttom ^ root 
dciiotiiifi " blgne&s 
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beinff and experience. This indefinable^ Whole of experience 
« and it is 0(MtsctowsMeAS"that is it is Being * and Con- 
scionEtiese’ undietingnishably given.* This Whole of ex¬ 
perience is neither metaphysical not phyeical, neither 
tranacendental nor empirical,’ and yet it is aU. It is the 
Given which may or may not, at any given moment, 
involve, these and other correlate aspects; and which, 
under logical operation, yields these and such other 
aspects. 

To be absolute or perfect Reality, Experience mnst be 
perfect in the sense of the Whole ’ That is to say, it must 
be taken as Supreme Aspect^ which involves and yet tran- 
acends all particular varied aspects’ and pure or undifieren- 
tiated.* To narrow Experience down to either of the sub¬ 
ordinate aspects is to cub down the perfectness of Reality— 
is to make Reality relatively real. This is the root of 
the matter. 

Thus, suppose, we define with M&ydvdda VedfLnta 
Reality*“ as Consciousness* in ita pure aspect,* because 
this aspect persists in and through all states of experienoe, 
and is never effaced or cancelled,’* and because the other 
aspect is one of incessant change or fiux. We have seen 
that Pure Consciousness* or *' Ether ol Consciousnessis 


* Brifaad&rac]rAl(A, IV, S, 1, gays—** Saesha ceti netyatma grih^o 
ca grUiyato '*—can be onlr nagntively referred to ^ be is unreachable 
by bought and speech, and ao, cannot by them be reached. 

‘ Bat. ’ Chit. 

* Cbbfind.-lJp., Yl, 3, 0, 10,.. 16—“ Tdang aarvang tat satyasg sa 
atma tattvnmaei shretaketo," eto,—^hicb e&tabliBhes an identity, vis.. 
World=(Idam)Beal ity (Saty am)=Coneci ouanesaQitman) = Self t Tramj! 

* Cbhfind.-Up„ VII, as. 1.—" Sa eTAdhaatAt aa upariabtbattbo 
Biahman Conaciousneas ia here “below" aa well aa there “abaye", 
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SB iDalieDsble featnie of experience in all its states and 
forms. If therefore Reality is unchanging persistence or 
ineffaceable being, then Pore Consciousness ' is Reality. 
But, then, how can we be sure that this alone is Reality 
in the sense of ineffaceable being ? It is true that Conscious' 
ness in the other aspect is stressing and changing; that 
the consciousness of this moment is not that of the next; 
and that possibly in ecstasy* * or in the '* fourth*" state 
the stressing and changing aspect may altogether vanish 
and the pure and quiescent aspect alone may remain. 
The world of name and form has by some been likened 
to an hypnotic suggestion,* a dream, an illusion, so that 
with the passing of this suggestion or dream, pure, change* 
less and aspectless Chit alone abides. Let it be granted 
for the sake of argument that this may be so. But if Chit 
thus always abides, so also does Chit as Power—that is, 
Power to be and appear in and as different aspects.' 
If Chit changeleasly persists in all the states by its 
own Power (and we have seen that to be or to persist 
is of the essence of Power), it also changes or stresses 
by its own Power; and in fact, to change and persist 
while changing (it may be as MSydvdda says, appar¬ 
ently), and in ecstasy* and liberation * to cease to change 
at all, are all equally undeniable manifestations of 
Chit as Power, Hence this Power—t.c,, to be and 
appear as different aspects and forms—is an inalienable 
feature of Consciousness,* is in fact Conscioasness* itself; 
and if the latter is real in the sense of being ineffaceably 
given, the former is also so. CouEciousneas^ as Power pro¬ 
jects the world-order remaining itself pure Consciousness^ 
all the whUe; Gonscionsness * also as Power withdraws 


' Obit. ' Samftdbi. ' Tariya. SbSctB. 

* IndraiSlft, ' Sakala. * Nishkala. ' Sokriyii 
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the world into itself wMch thns it bursts upon itself, as 
it were a bubble oa the' surface o! water, as Md^d-vdda 
often puts it. It follows therefore that Power as stieh — 
that is as distinguished from different forms or direotions 
of it—is, even from the Mayavadin’s standpoint, real. 

But what, it may bo asked, do we gain by disoriminat- 
ing Consciousness * * from its Power ? Do we know anything 
beyond the fact that Consciousness is and changes; that 
it cbangelessly persists while changing and that it may 
cease to change Why do we then Interpose a Power 
between Chit and this faot? The reply is—we do not 
interpose anything between them. Onr Power is simply 
the expression of the whole fact. We simply say that 
Consciousness’ by itself persists, changes and persists 
again; that there is nothing else than Oonsciousiiess ^ 
which so persists and changes. MdyS, of Mdyd-itddaj on 
the other hand, has a residual element of unconsciousness* 
and unthinkable alien ness* left in it, after the attempt 
has been made to dissolve in non-duality the Samkhyan 
Prakriti which is absolutely unconscious and alien to Chit 

Again, though an individual Centre may raalis^^ Pure 
Chit and the world of dlstinotion and change* may cease 
to exist for him, yet, generally, it is admitted that the 
world-order as a flow is beginningless and endless, though 
it has a rhythmio life of evolution* and involution.* 
During the latter * the world is withdrawn into Brahman 
and remains there as potency; during oreation it is pro¬ 
jected into manifestation again. Now, if by Power we 

' Chit. * Aobit Jodatva. 

‘ hlays, is nelthflr Bmhman not independent o( it. ft is taken not 
real nor anreal nor partly one and partly the other. To the Shftkta 
Mayfi ia the Mother-Power—Mahflniayft—Who in Herself (Syarapa) 
is Conaeionsness and Who by Hor MSya appears to be nnconeciona. 

* Nftma and rOpa, * VikfteliB. * Eay*, 
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mean nothing else than the fact that cosmic being-cxperi’ 
ence of itself rhythmically passes into the conditions of 
seed and fruit, slumber and waking, than we cannot be 
mistaken in saying that the Power of ConaciouaneSB ^ to 
thus rhythmically change eternally persista, and is, there¬ 
fore, as much real as Consoionsness itself. 

Or else, shall we say that the Immense by its own 
Power veils and finitizes itself and thus becomes the world 
of varied name or form,* * of correlated Centres; that the 
Immense and Immeaaorable by its own Power ia also 
gradually unveiling and realizing itself; that the oomplete 
unveiling and realizing of itself by itself will m^n libera* 
tion; and that, therefore, the cosmos can attain to libera¬ 
tion only as a whole, there being no actual liberation for 
individual selves ? * This is to make BTuhmun the only 
real self,* binding itself and then liberating itself by its 
own Power, The multiplioity of selves * means only so 
many reflexes or " virtual images " of the one real indi¬ 
vidual self®; BO that there ia no question of individual 
anteoedence and subsequence in the matter of bondage and 
liberation. There has been bondage for all ” since Byah- 
tnan has limited itself and there will be liberation for**all 
when Brahman fully reasserts or reaffirms itself, Shuka, 
Ndrada, Vdwadcva, Fyds®, Yashishtha and others are all 
reflexes with mutual variations, of the one Brahman, mask* 
ing itself by Its own “ play " * as an individual self/ and 
though possibly, in point of spiritual purification, the persons 
named have advanced farther than other reflexes, they have 
not yet attained to perfect liberation, beoanse that of which 


' Kama and ropa, that b idem and ideas objectided. 

* JivBA, * Jlva; the doctrine of Bift-JlTa'^adA- 

' Jf va, * im 
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tbey are reflexesi* * is etill there as Brahman masking itself^ 
as the indiyidual self/ The principle is this—there is no 
liberation for indiridnel selves while the individual * type Is 
there; there is no vanishing of the reflexions ’ while the 
original * is there and veiling (which like variously shaped 
and curved mirrors variously reflects) is there. 

Continuing the metaphor we may say that what we 
have called " reflexes ” are double-reflections i we have 
first or original reflexion when Brahman on the mirror of 
its own Mdy&* reflects itself and sees itself as I am this 
all *’.* This is the Supreme “ Pereonality," ^ the first Reflex, 
the individual Self.* Then by variously constituted veiling, 
the Type is elaborated into infinite variations which are 
the * double' or secondary reflexes/ However this may 
be, the question which is now pertinent is this: The 
Immense undoubtedly changelesBly persists* as Pure’“CAii, 
even while It thus binds itself and then tends to liberate 
itself. By veiling and reflection/' its essential nature as 
Consciousness * is never for one moment abrogated or 
effaced. But what about the Power by which it thus binds 
(i.e., limits) and liberates itself ? By * Power * is meant 
the fact that it does of itself thus limit and reafiflrm 
itself. 

Now, having put the question, let us ask: Is this 
self-denying (or limiting) and self-affirming operation in 
Time ? Is it that Brahman limited itself actually in the 
past and is tending to reaffirm itself in the future? Or 
shall we say that the temporal determination or scheme ia 


' i.f., of the VimlA, the protot^ or otigiDal. * Jin. 

* Pratibiiobas. * Vimba, 

nhnp ** Eiioakala-viHaa bas it, asiDg the very fiame meta¬ 

phor of the minor— vimareha-rQpa-TimaEadarsha.” 

• Pflnifthaia. " ParShaota. ' Aparfthaatas. 
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itself B. product of the limitiag and defining operation,' 
is Lmmanently applicable to all processes and pbenomena 
incidently and subordinate to the fundamental limiting 
operation ; but is noi applicable either to the fundamental 
limitiDg operation as a whole, or to BraJtman which appears 
to subject itself to* *this operation? In other words, the 
Immense n.nd Immeasurable may not as such have a ** life 
history" of bondage, striving and liberation; and the 
denying and affirming may not belong to past and 
future tenses of real Time. Time may be a scheme for 
the " Reflexes "—^the First Reflex as well as the “ doable 
reflexions : a Reflex {in the sense of limited Chit, not 
of unconsciousness' appearing as* oonsoiousneBs/) may 
thus have and think its experience in accordance with the 
temporal scheme. From its standpoint, therefore, that 
scheme is real. But the Immense and its fundamental 
operation of self-limiting may both be alogical, and beyond 
the temporal scheme.* Argument has been offered to show 
that it is so ; and if it be so, the Power which thus alogi- 
cally and extra-temporally denies and affirms itself is a 
Power that is. And once we lay aside the temporal nota¬ 
tion (i.e., the tenses) '‘changeless persistence in the three 
tenses of Time," which is commonly the Mdy&-vitda deflni^ 
tion of Reality, can only mean being as such. Since the 
Power of the Immense to Limit itself is as such (we are 
no longer thinking and speaking in the tenses), and undeni' 
ably is, it is Reality. In fact, this is only to say that the 

' Sa!a [Time) is oas of the KanchakajL ’ Acbit, 

* CbidabhOsB. ' Cbit. 

* yoph.drUbti, and, what in the West are cow called "Peycbo- 

metry," " X-ny vision " and so forth, place before ne certain phenomena 
{e,g»t reading of the past and the fntnre wbich is held to be establisbed) 
seem to force the conclusion on ns tbat> in reaiity, past, present and 
fotcre meet in a point; that they cO'CStsb as a seamless, indirisihle 
ttsBce of facts which otir pragmatic tbonght and habit (aangsltAra) takes 
to pieces. In fact, they meet in the Biudn 
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Immense le as Pure Gonsolonsnesst' is as Power to 
limit itself as ConsoiotisaeBS. There is warrant for this iu 
pragmatic escperieaoe. 

But suppose we think as a Reflex must think— that 
is, iogically, and, in accordance with the temporal notation. 
Brahman has made an individual Self * of himself, and is 
tending to liberate himself. When will liberation come ? 
In flnite time or infinite ? If the latter, then the limiting 
Power infinitely continues; and since no absolute begin¬ 
ning either can be thought of in relation to the operation 
of this Power, it eternally continues; and as Power (i.e., 
apart from modes aud directions) it ever is what it is. 
The definition of Reality is, therefore, satisfied by thin 
Self-limiting Power of Brahman, But, on the other hand, 
to remove this prospect ^ of perpetual ** bondage,” if we say 
that self-limiting, though perhaps beginninglesa, has an 
end, BO that the limit may go one day, then also, it should 
be clearly observed, the eternality of Power as Power is 
not affected; because, if to limit itself connotes Power, to 
do away with the limit and to rest in, and as. Perfect 
Experience also connotes Power. In fact, binding and 
then unbinding constitnte one single fact, though our 
thought may split it np into twoj and if it is agreed to 
describe the first half of the fact as “ Power,” there is no 
reason why we should refuse to describe the second half as 
Power also. And If the whole fact is or presupposes 
Power, Power as such eternally is. It is therefore Real. 

Bat what if we interpret the term " changeleaaly *' 
rigidly in the sense of the Mdjj^-i^dda definition of Real¬ 
ity? Change, like difference* may be of three kinds;* One 


‘Chit. 


’Ji™. 


' Duma] to Bctflfl thoagh It maj bo the rairorae of aUmal to thoM 
eee self (ftoudal only in the ooatinqatioa of the Lfla or 
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thing while remaining esBentially the same may change 
ao as to present diSerences of detail. Thns Power, remain¬ 
ing essentially the same Power, may change from a condi¬ 
tion of latency to one of patency. Or else, while Power as 
a whole remains unaltered, its components may severally 
vary.’ Or, Power may change from one form and direction 
into another form and direction; but it remains the same 
kind of Power. Lastly^ Power may change into one of a 
different Mnd.' Now, in all the cases we have mentioned. 
Power of Chit may be supposed to continue eternally as 
Power; but since in all the cases change from latency to 
patency, and change of form and direction are involved, we 
are juetiffed in saying that what eternally persists ia Power 
of the same kind (if we do not hold change of form and 
direction as constituting difference of kind); but we can 
hardly say that the self-same Power in the same condition 
persists for all time. If it were so, there would be no 
creation at ail; or there being creation, there would be no 
dissolution; briefly, no change, apparent or real, in the 
Given. Power, therefore, while rem ain jp g as sncb, changas 
its condition. And if it does, it is not changeiessly per¬ 
sistent, and not, therefore, real. 

The objection can be met in two ways. First, we must 
consider Power as a whole and not in cross-sections. What 
remains the same Power anohanged is the whole. That 
is to say, what remains the same Power unchanged in 
oreation, maintenance and dissolution is simply, and noth¬ 
ing less than. Power as creating and maintaining and 
dissolving. Suppose we split up this Power into three 
components or aspects corresponding to these three aspects 
of the world-process. Then of course we cannot say that 


' This in Bvasata—mtrinsui or immAixenb diuige. 

' These two are B&jatTya and Vijfitfja respectively. 
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Power Rs creative activity is tlie same as Power as sastam-* * 
log activity, and this again the same as dissolving activity* 
The Devis Brakmdm^ Vaishnam and Baudrl are thus 
different, because they do difiFerent kinds of work. But as 
Primordial Power ^ which now creates, now sastains and 
now dissolves, it is, and must be, one. Difference is in the 
eeotioas: non-duality’ is in the whole,* But still we may 
be told that it involves intrinsio or immanent * difference. 
The aspects or components of Power change. And if they 
do, absolutely ohangelees persistence (exolading even im¬ 
manent variations of form or oondition) cannot be predi¬ 
cated of Power considered even as whole;* and if not. 
Power is not real. 

Hence, secondly, let us consider this; Is Pure Chti 
absolutely changeless in the sense that its condition remains 
the for ever, though it may be now veiled and now 

unveiled ? Chit ia manifestation itself; * and yet in ordinary 
experience in the three states of waking, dreaming and 
slumbering—its perfect Uluminatiou veils itself in a way, 
withoat oeaeing to be or being effaced, as intuition, it is 
said, will directly show. The object of religious striving 
and its practical method * is to raise the undeniable veil. 
Now, surely, between veiled or ignored Ether of Con¬ 
sciousness " * and unveiled and reoogniBed “Ether,"® we 
must admit a difference of condition. It is undoubtedly 
a difference that does not affect the Ether as it is in 
itself.* tJeveiling hers merely means acceptance and re¬ 
cognition of what has been given in consciousness, but 

* Idy&fihakti. * Adraita, 

I PftrDft. Brihad-Dp., U, 4,18; 17. j. la, 

* '■ Antaillna " and ” Astargata 

*Pan». 

^ STBprakaaha, Pratflaba-matra-tannli as Katna-fealA-Vilfisa, 1, haa it, 

* Cbi d a k to h a. * Svaillpa. 
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pTscticBlly ignored. Still from veiling to onyeilmg or 
vice versa is a change of condition. To say that veiling 
and onveiling are both immaterial, unsubstantial,* is not 
to deny the change. For, in esperience, even a fancied 
change is an actual change of condition. A rope does not 
indeed become a snake when illusion makes £t appear 
so ; but experience of a rope and experience of an iUn- 
Bory snake are not the same experience. Hence though 
Pure Chit remains Pure Chit even while it is veiling or 
unveiling itself, we must admit a difference (whether 
superimposed or immanent) between the veiled condition 
and the unveiled. And if we must, what becomes of 
‘^absolutely changeless persistenceas assuring the reality 
of Pure Chit alone ? We have seen that as regards the 
Power-aspect of Ck)nsciousnesB| we must admit immanent 
differences of condition to explain the different conditions of 
of the world-process; we now see that as regards the 
illuminating-aspect' of Cousoioueness also, we muet admit 
difference of condition to explain the differences in the four 
states of waking, dreaming, slumbering and ecstasy* and 
also that between bondage * owing to ignorance * and libera¬ 
tion* on account of “ knowledge “ Absolutely changeless " 
in the definition of Reality is, therefore, in the absolute 
sense, applicable neither to Power-aspect nor to Illumination 
aspect.* Or else, if we be satisfied with only an approxima¬ 
tion, then the definition applies to both. Both are real, and 
both are one. 

We have to be satisfied with an approximation because 
we have proposed a logical definition (and also pragmatic, 
for the matter of that) for that which is essentially alogioaL* 
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The Real is the Whole, the Complete and Perfeefc CKvon, 
This Given as given cannot be doubted, questioned, chal¬ 
lenged and contradicted. We may indeed pragmatically 
enquire as to whether a particular section of the Fact ’* * 

is, or is not a fact; is or is not evidence/ But as Whole * 
the Fact is above the distinction of fact or fancy; beyond 
the antithesis of true or false. The wildest fancy as part of 
the Given Universe of Elxperienoe is experience and has 
therefore as such absolutely assured being. That it is 
experience and as such is there, can never be questioned. 
The * illusory snake * of Ye dfkn tg undoubtedly exists as a 
mode of oonsciousnesa. The Illnsoriness arises when we 
pragmatically enquire about the oorrespondence of this 
particular mode qf consciousness to certain other modes, 
vi«., a group of sensations wbiob Analytic Psychology takes 
aa the representative of a snake. Hence as intuition will 
readily establish, we touch the absolute ground only in the 
alogical Given; Id any ciroumsoribed portion or aspect of 

it, we have only the realm of approximation. Ajid a realm 
of approximation is a realm of doubt, of contradiction,’ 

The so-called transcendental * definition of Mdt/d-vdda 
is really therefore a pragmatic, definition *—a definition of 
approximation seeking Reality still in the realm of limita¬ 
tion and doubt. The definition sufiers from two defects,’ 
We have seen how the fact of Pure Chit being ever absolutely 
ohangelesB is, rationally speaking, open to doubt. If it were 
80, there could be no veiling and unveiling of it, no ascrip¬ 
tion of the *' magic " of a world upon it as Mdydvdda 
requires. It is of course undeniable that the Ether of 
Illumination continues unefiaced even while it is being veiled 
or unveiled, even when the ‘ magio ’ is on or ofiL This is 

' Ptnmaoa. ' Parna. 

’ Aptatishtha and Tlfodha. ' Paiamfirtliika 
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oiioliaDged persistenoe of an nmnistakable uatora. Bnt stilt, 
aa already pointed out, the oiroorastance of Telling and 
nnveiling, the inoidence of the ‘ magio ’ and its removal, 
does oonstitnte a kind of diSerenoe. On the other hand, 
the definition as an approximation is applicable not to the 
illnminating aspect’ of ConaoiouaneBs only, bnt also to 
the Power-aspect. It is true that the persistence of the 
former ^ is more patent than that of Power; that ia beoauae 
the former is manifeetation and being itself, and the latter, 
to man at least, is manifested by the work It does, so that 
no power is suspected by him when no work is being 
apparently done. Thns, while to him. Illumination’ is 
revelation itself, Power seems to require a revealsr.' That 
is why unchanging persistence has been affirmed of the 
CAit-aspect, but denied to the Power-aspect. But this is, 
absolutely speaking, an nn warranted denial. 

Vedanta recognises various orders of Reality. We 
have referred to the transcendental* * order already, and 
explained why the definition mnat be regarded as a defini¬ 
tion of approximation and the order as not the supreme 
and absolute one which ia the alogical Given or Fact called 
the Whole.’ The transcendental* reality limits us to a 
** partial '* or aspect only of the whole, viz., the Illuminat¬ 
ing ' or Pure aspect. M&yd-vSda does so with purpose; 
realization of the Transcendental * aspect of Experience is 
its objective. The definition is therefore pragmatic.* The 
absolute, supreme Reality can neither be an aspect of the 
Fact, nor a pragmatic one. It must be above not only 
thought and speech but use.* And this is satisfied by the 
Complete Fact alone. Refieotion wilt show that the Fact 

_ P 
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as on nnlimifeed, entire Wliole is alogical, and cannot be 
put to uses.' Thoughts can relate to, and motives can be 
formulated upon, sections only. Only sections can be 
judged as true or false, valuable and desirable or otherwise. 
The Supreme Absolute Reality should therefore be called 
not Transcendental Being* but Being which is the Whole/ 
as it is the Supreme* That of wbioh Ulumiuation and 
illomined * are both aspects. 

Below this Supreme order we have the so-called trans¬ 
cendental* order of which the dehnitlou (approximately) 
is—*' changeless persistence We have shown that under 
this order we must according to the view here dealt with 
place not only Pure Consciousness,' but also its Power 
aspect,^ though from man's practical standpoint, the former 
as Being and lllnmination* is more patent than Power 
which is commonly associated with Becoming and mani* 
tested by the work it does. But the association of Power 
with Becoming only is a mistake: Power is Being-Power 
as well as Becoming-Power. And Power finding its re- 
vealer in work Is also due to man’s pragmatic veiling 
which makes him bide his power in latent capacity and 
then discover and recognise it in actual work and achieve¬ 
ment. Consciouaness ■ or Chit as Power to be and to 
become is therefore transcendental Being.' Whatever 
becomes,* does not belong to this order. Whilst Conscious- 
ness* as ''Ether"'* and as Power to Be and Become 


^ TvavahAra. * F£tamarthika Satta 
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^'obaDgelesalj peraists/* the world of name and form changes, 
and it is its nature to change. 

Next comes in May&v&da Pragmatic/ relative, limited 
Reality. It is pragmatic because such reality ia constituted 
by, and essential to, the uses of the practloal living of 
Centres; it is relative because, as compared with Consoious- 
uess ’ and its Power, it changes and may be dissolved in 
the latter wbioh, therefore, persists even after it (i.e., the 
changing order) is no longer there; it is limited because, in 
the first place, it is necessarily limited to seotiona only of 
the Fact, and because, in the second place, its persistence is 
limited in time. Thus the world of ordinary experience and 
its things and processes belong to the pragmatic, relative, 
limited order of Reality. 

This is not to say that the world is an illusion 
Compare the alogical universe of “ Fact " —even in the veiled 
and centralized form in which man has it at any moment — 
with what he takes as the world of his practical thinking, 
feeling and acting. It will be found that the tatter is a 
limited realm accepted out of the much larger and indefiU' 
able Given wbiob is, except in the part accepted, ignored; 
that which in the actual Given all is real as being-experience, 
in the accepted realm the distinctions of real-unreal, subject- 
ive-objeotive, inner-outer, desirable-undesirable, etcM 
set up according as certain sections or features in the realm 
do or do not satisfy certain practical tests, or do or do not 
serve certain practical ends. Thus certain features or 
elements being “ thoughts ” only and not " thiogs; certain 
elements being fancies only and not facts, and so on;—arise 
out of the special disposition of Consoiousness * Power in the 
accepted realm ; but those distinctions either do not arise 
in the entire Given itself, or arising, do not affect either the 
alogical ity of the whole Fact, or the rcEdity, in the sense of 

* Vv^Tah&Hka Batta. * Chit. 
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nndemable being-esperienoe, of the elements thereof. A 
" fancy as an element of the Given is as mnoh real as any 
** fact *’ in it; it is regarded as a fancy because, compared 
with a fact, it does not satisfy certain practical tests, or 
what commonly amounts to the same thing, does not possess 
certain characteristics (vividnees, permanence, requisite tone 
of belief, etc.) which indicate that it will eatisiy certain 
practical teste. The accepted realm is thus an “ intentional 
world,” in the defining and constituting of which potential 
stresses ‘ play, however, a greater part than actual stresses 
which, broadly speaking, are man's " intentions 

The world of eKperience is not illusion ”* though it 
is based upon and leads to use.* We have said that it is 
limited Reality in the sense of being limited in time. But 
here we must draw a distinction. Gonventional eaperienee ^ 
may be eternal or nometernal* All Soriptnres* starting 
from the Vedas assert that the world-flow is beginniztgless 
and endless j and that the general cobeuc scheme or plan 
(the Tj-pea, for example) persists from one cycle of creation 
or Kalpa to another through the interveningNight ” of 
cosmic slumber/ They pass from a state of evolution to 
one of involution, and this is an unending rhythm. Through 
this rhythm of evolution and involution they persist; and 
though such persistence is in a sense changing persistence 
(i.e., the persiatence of alternate appearance and disappear¬ 
ance), and though possibly, the appearance in one cycle 
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may vary Bomewhat in detail from that in another, still, 
in a general sense the oosmio plan or schema is perBistent, 
and as aneh, is real.' The Generals' of the Nyfdya-Vaishe- 
shika PhiloBophy are eternal' (as also some other entities); 
and, from one standpoint, their being * * ** is real.* Particular 
things such aa a jar have non-eternal reality* unless 'we 
Buhsoribe to the theory that the world-order as it ia in one 
cycle repeats itself exactly in another. Nyaya-vaiabeshika 
believes in the antecedent non-existence' of a particular 
thing, and this' is beginning,' though it may be it has an 
end,' as when that thing actually ceases to exist. That 
thing, again, when destroyed has an unending destruction.” 
About the non-persistence of particular things, the First 
Standard raises no difdoulties. 

The diffioulty arises when we come to the Second and 
Third Standards which agree in eq^uating Cause and Effect, 
and conceive destrue;tion as only dissolution of the effeot 
in the Cause. Consistently and rigidly applied, this princi¬ 
ple will not admit the absolute beginning or the absolute 
ending of anjrthing, general or partionlar: nothing comes 
to actually exist which did not already potentially exist 
in itis cause; and nothing ceases aotnaily to exist but has 
again a potential existence in its cause.’' Not only the 
twenty-four Principles of Sdngkhya but all their parti¬ 
cular modes ought, therefore, according to this principle, to 
be eternally persistent either patently as effects or latently 


* This is Nitya-'pyfivahftrika satta. * Jati * Nitva, 
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as causes. We shall not pause here to diaouss this question 
which does not admit of an easy solution.' 

Cause may be common’ and uncommon.* * The Will 
of God, “ Spaceand Time * and so forth are, according to 
Ny^ya-Yaisheshika, the common cause of every phenomenon 
that takes place. Each phenomenon has also its own special 
assemblage of conditions which, according to this system, 
are threefold.* Yedinta reduces them to two kinds.* Pre¬ 
pared clay is the first in the case of an earthen jar; the 
putting together of the parts, the wheel and the stick ^ as 
well as the agent belong to the other group or kind. Now, 
when an effect is produced, we can consider it in its three 
elements: (1) its matter or stuff (which may be in some 
oases mind) ” ; (2) its energy, kinetic and potential; and (3) 
the particular collocation * of the matter and energy which 
constitutes the special form*" of that effect. In equating 
Effect to Cause we have, therefore, to equate all these 
three elementa*' Of course in seeking to equate we have 
to consider both Cause and Effect completely and not 
partially. For instance, it may be necessary to consider 
the entire antecedent condition of the universe as the cause 
of the entire subsequent condition of the universe. But 
even doing so, will it be possible to prove in every case 
of causation not only that the matter and the energy of the 
effect were already in the cause, so that there has really 
been neither addition to them nor sabtraetion from them - 
(a possibility to which the Physical Theory of Conservation 

’ See, howerer, “ Power as CaoaaJity uid Continuity 
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* Snm&TSyi, AsamaTayi and Nimitto. 

* Sam&Tayi or Upadlna and Nijaitta. 
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of Matter and Momentain lends countenance), but also 
that the special oollooation of matter and energy which 
makes the speaial form* * of the effect was there in the 
cause, may be latently, and is not, therefore, anything new 
and previously non-existent ?* Was, for instance, tie parti¬ 
cular form of the cloth woven existent in the fibres of the 
cotton, in the spinning and weaving machinery and in the 
volitions of the spinner and the weaver—dietributively or 
oollectively ? When a sculptor is chiselling a figure from 
out of a block of marble, the figure may be supposed to 
exist as an idea in the mind of the sculptor, and it may 
bo supposed to be “ given *' latently even in the block of 
marble. Again it may be thought that, what the chisel 
of the sculptor does is to knock off the portions which 
conceal, suppress or fold up the figure given in the block 
of marble. But this seems to bo an apparently strained 
supposition leading to interminable intricaoies. For in* 
stance, we must suppose that not only the particular figure 
in gnestion but every possible figure is latent in the marble 
like all meanings * in a letter as postulated in the Vyasa- 
Bhashya on Patdnjali’s Yoga-Sutra, The typal case of 
evolutionary causation is the seed becoming a plant, though 
even here variations have to be accounted for. And it is 
certainly not easy to conform all kinds of effects (e,g., that 
of produotion of water by the mixing of Hydrogen and 
Oxygen j the weaving of cloth from fibres of cotton, etc.) 
to the seed-model. We do not, however, further discuss 
this. 

Causation is an unsolved riddle; and it must remain 
so. The world being a manifestation of the Play or Lild* 

* BCiia. * Pragabha’^a-viflhislita. * Arthaa. 

* It is very neceeauy to SistingoiBh tbiB Trinity and other DLrtni- 
tiee of theMftyjka world from the Supreme Caore or ^amayi. p® 
Bapreme Mother-Power which is ConscionsDrse fCbidrCpinl} itsslf as 
explained lator, 
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of Primordial CoQOoioneneBS'Powerf and the nature of Llld 
or '* Play being freedom, we can never, except to bring the 
world* order fo any logical account, expeot approximately 
and pragmatically. The Shaatra says that ** Even BrahmSf 
Vishnu and Rudra have nob understood the Lila of the 
Mother-Power ", Time in our progmatio analysis of causa¬ 
tion, is a form neoessary to the concepts of Cause (which is 
antecedent), and Effect (which is consequent). But, in 
reality, they co-exist, and are aspects (arranged by man in 
the perepeotive of ‘‘before and after”) of one single fact. 
The whole past 4 the whole present 4 the whole futum = a 
“ Point" or Bindv, 

But is it a statical, unalterable, Bindu? In other 
words. Is the whole oosmio order (inoluding the Not-yet 
or Future) absolutely given and determined or fixed? If 
so, it may be said that it cannot be the manifestation 
of spontaneity or Xrifd but of Blind Necessity or “ Fate ”; 
and the indtvidnal Centres also have no freedom, i.e., no 
Karma properly so called. It is hero that there is a 
riddle. The Ancients believed, and many ''psychic re¬ 
searchers’* have now oome to believe on fresh evidence, 
that foreknowledge (even as regards details) of the future 
is possible, which implies the pre-existence of the future in 
the present; the past also is not in any way lost iu the 
present; which together lead to the conclusion that the 
Cosmic Order is etematly and unalterably fixed and con¬ 
densed in a ‘'point” (since the whole can be deciphered 
from the minutest detail, as for example, when a “ medium ” 
is allied to be able to " read ” the past and the future of 
persons unknown to her and of other persons connected 
with him, by "looking at" a flower or piece of paper 
touched by himj. Now, if the Order be so unalterably 
fixed, what becomes of Lila and Karma, both of which 
imply possible change, and an undetermined future ? We 
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can essay to answer this only by sup'posing that the Cosmio 
Order is suBOOptihle to change by fi'arma, but that the 
change tn itself, need not be in Time; that is, not a fised 
but a ohanging universe is given in the timeless Bindu we 
have postulated. So that a “ medium ” en rapport with the 
Bindu can “ read * *' an event freely wrought by a Centre, 
which man’s pragmatic, ” temporal *’ thinkiDg must, how¬ 
ever, place in the realm of Not-Yet or Future, Imagi¬ 
nation doubtless fails to conceive how this may be, as 
for iustanoe, it fails to conoeive Dimensions higher than 
the third. Analogous is the idea of the VaishTiava who 
believes in an eternal Heaven* wherein there is eternal 
Play.* 

PrtLgmatically speaking, the oollocation of matter and 
energy in the effect is either previously existent in the 
cause (or assembiage of conditions) or non-existent. If the 
latter, then every moment thousands of phenomena are 
happening around us which, though persistent in their types 
and also in the quantities of matter and eneigy Involved, 
are as special collocations new, previously non-existent and 
ephemeral. These phenomena belong to the transient 
oonventional class.* If, on the other hand, the collocation 
be previously existent as latent in the cause, then, waiving 
all diiSoulties to the view, we may again distinguish be¬ 
tween two classes of phenomena. There may be certain 
particulars (not genera or types) which as particulars may 
substantially and actually endure till the end of a Kalpa or 
age of a given cycle of cosmic life or till final liberation is 
attained ; but there are countless others which do not thus 
actually endure, but are speedily dissolved in their causey 
and in the Root Cause* during dissolution,* to be projected 
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into aotnally again during the anceesding Kalpa. Thus 
Brahmd and others as particular forms of Chit-ShaMi 
have their fixed age to live through; and at the termina¬ 
tion of this age a particular Brahmd or other ceaeeSj to 
exists though the type remains. The partioular objects 
of experience have» however, no such prolonged actual 
life-duration. 

Let UB paBs on to Apparent Reality in Majavada.^ 
It is the reality of an illusory perception while the illusion 
ie not Biispected as such. It is contradicted and corrected 
by pragmatic reality* * e^g., the rope-snake of an illusion. 
The rope-snake possesses some marks of reality, but ie soon 
discovered not to possess others which practically settle 
for TIB the question of reality of the snake. The taotuo- 
muscular sense is commonly set up as the judge of reality 
because practically in the matter of living and self-preserving 
it happens to be the most important. In dealing with this 
order of Reality we are introduced to the pragmatic dis¬ 
tinction between Right Knowledge or Evidence * and false 
knowledge.* In the '■ Fact" knowledge is simply knowledge 
and as such undeniably is. The basis of all evidence (even 
of Perception*) and the ground of absolute certainty is 
Experience as Experience. 

With the two other forms of Reality * —we shall not 
deal elaborately. The first is Being-Experience as intnited 
by each individnal Centre for himself.It is the uni verso 
of Fact as defined with reference to a given Centro—Yon " 
or ** I' ♦ It is what you or I totally feel or experlenco—* 
apart from all pragmatic interests. At this moment I am, 
for example, pragmatically experienoing the sound of a 

* Prttibbteika satta. 'Vrftvahani. ’ Pnwna. * Bhrama. 

* Pratrakfiba, * PrttiBmika BattS and AnirrachanTya B a MA , 
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distant whistle^ but aotoaliy I have or am an universe of 
experience comprising many sounds, smells, touches, sights, 
ideas, etc., of which the particular sound happens to be 
the prominent element. This universe, though in itself* 
Indehnable, is pragmatieally defined by myself; and the 
defining line is a flexible one—^now olosing, now receding. 
We may, however, represent it by a circle or a sphere. 
Then the universe of another Centre is another circle; 
that of another is a third circle; and so on. In one sense, 
these epheres all lie outside of one another. What one feels 
cannot, exactly and in the same relations, be felt by another. 
What you feel is somewhat like what I have felt. But in 
another sense these spheres out one another, and two spheres, 
A and B (or example, have a common element, C. Thus 
while A's headache is not in B, or B's idea Is not in A, 
both hear the sound of the distant whistle, see the greenness 
the lawn, smell the odour of fresh blossoms aad flowers, 
60 on. In faot, it is the common element that is 
objectified, and it is there that the different Centres bargain 
with one another — -it is their province of Convention.* 

It is with reference to this province again that an 
approximately common standard of Reality is fixed upon 
by the interacting Centres; it is commonly that which 
proves the fittest in practice, what is most safely workable 
in such mutual Experience.* Thus i In A there is a wild 
fancy which is not in B aud others. Now, as experience 
the fancy un^uestionabi}'' is; its reality in that supreme 
sense is undoubted. But commonly A does not accept it 
as reality because it esannot be found in the common 
province of Conventional * being, because it is not ” market¬ 
able There can be ordinarily no practical tFransaotion 
between A and B on the basis of that fancy. A, therefore, 
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defines his practical Beality not ae whatever he experiences 
(wbicb IB Eealitj in the supreme sense), bnt what 
he feels in common with others and what, accordingly, 
can be made a basis of transaction with others. Thus, 
ordinarily, experiences have '* value ” for him which have a 
“ ourrenoy Sometimes possible “ourrency" is enough. 
A Bees the Mdna^a-aarovara lake in Tibet, and though many 
others may not yet have actually seen it, he believes his 
to be a resd experience because of its possessing marks of 
possible ourrenoy. The pain of an headache, though sab¬ 
jective and which reroaina so, yet possesses certain marks 
which, while not placing it in the first class of experisnoe, 
makes it a real experience in another way. A aotnally feels 
the pain and he cannot wish it away: the feeling appears 
to have him in possession. A fanoy, on the other hand, 
is aiso there in him as experience, but it seems to be 
dependent on his pleasure &a regards whether it should be 
there or not there. We have, therefore, three orders: (1) 
experience as such which absolutely is, and it requires no 
marks to establish its title to reality; (2) “ subjective ” 
experiences which possess certain marks such as vividness 
or ** clear tone,” relative permanence and Independence of 
the Subject's wish ; and (3) objective " experiences which 
are approximately oommon to a group of Centres and also 
possess certain marks of actual or possible ourrency. 

Marks in the second and third orders are pragmatio 
marks: they are demanded because certain practical ends 
have to be served by us. The demand postulates a condi¬ 
tion, raises a question and is formulated as an ** if ”, Jfx 
possesses such snd such marks, it is real, otherwise 
not; this is how we judge in the second and third 
classes. Pragmatio reality is therefore conditional, hypotheti¬ 
cal reality. The first order is unconditional, categorical. 
Experience se Experience is nnoonditionaily, unquestionably 
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ire&L W© have called it therefore Fact#^ It will be seen 
also that howsoever obstinately man may pin his faith to 
the pragmatio order of reality (and to a certaio extent he 
cannot help doing it), the first order, that is Experience, as 
Experience, is still tacitly reserved by him as the ultimate 
criterion of judgment on questions of reality* * A “ common " 
experience is also my experience, or oan possibly he my 
experience * I may commonly waive my right in favour of 
the experiences of an expert some of which 1 do not now 
actually have; but the right is reserved nevertheless, I 
could possibly experience that which the expert says he is 
now experiencing: the reality of Ais experience is admitted 
subject bo this condition. On the other hand, where I 
have an experience but others not, 1 certainly expect that, 
conditions being aatisfied, others will also have it; bnt if 
the conditions be not satisfied and others do not share itj 
still I feel that 1 have a right to hold to my own experience 
as a reality. All this points bo where the native soil of 
Reality is to be found. The Vedet in the primary sense 
means Perfect Experience; in the secoiidary, partial sense 
body of classical experiences obtained by the 
and always obtamablc by those who are fit to rfiare in 
them/ In matters supersenBible,* the classics are evi* 
deuce as direct evidence;* bnt still, so long as it has 
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noti been or oannot be verified by my own experience' it 
remainB or belongs to a conditional order—aubjeot to 
an “ if The relation between experience' intuited by 
eaob individual centre and complete experience* * will be 
further considered when we come to discuss Chit and Its 
Forms. 

Inscrutable Being * in Mdyd-vdda Tedanta is the name 
commonly given to Mdyd which is the Principle of apparent 
or unreal change* snob as that of a rope into snake in 
illusion. The snake of illusion has two parts: the appro* 
henaton of mere '‘thatness” or "thisness,”' and the sug¬ 
gestion of the ohaTaoteristios of a snake projected and 
superimposed upon the basis^ of the apprehension of **th£s’V 
The basis 'Uhis"* is realthat ISj in the illnsion of rope- 
snake, the part which is real is the apprehension of this." 
The superstructure laid upon it is an inscrutable transfor¬ 
mation of ignorance the function of which can be analysed 
into two components: veiling,*^ and movement and imposi* 
tion.” Thus of the real rope before us, the mere ** this'* * 
part is rightly apprehended, but the special form (and 
qualities”) of the rope is veiled and that of the snake is 
imposed. This imposed structure of form ” is the product 
of the igQoranco-tendency “ (operating, as Western Psycho¬ 
logy would say, through association by similarity) and 
prompted to operate in a partionlar way by the subjective 
and objective conditions—dimness of light, defective vision, 
mental predisposition and so forth—then prevailing. Now, 
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this imposed struct ore or which cannot be said either 

to be existent or to be non-existent or to be partly existent 
and partly non-existent^ possesses insomtable Being.' 

A right perception, e,g,, that of a real rope is regarded 
as a transformation* * of mind;* while a false perception as 
that of the “ rope-snake ” is regarded as a transformation 
of ignorance;^ and the differenoe between Mind* and Ignor¬ 
ance* is not one of kind, but of degree — ^the former being a 
purer* and the latter a cruder* form of Maya. In man this 
“ double'' framework of Antahkaratia and Avidyd exists, and 
from them proceeds a double line of transformatioca—one 
line giving him *' real" perceptions, the other illusions and 
so forth. We see that the projections of ignorance * on the 
plane of perceptional experience—which look like percep¬ 
tions but are not really so—are supposed to possess insoru- 
table heing.’^ Now, M&yd~vdda seeks to establish a ratio 
proportion ; the world of ordinary experience* is to the ulti¬ 
mate experience as Pure Chit what an illusion is to ordinary 
**rear' experience. Conventional or pragmatio being® is 
therefore really inscrutable being** which is the being* 
of apparent, seeming change.** Between the real rope and 
the "rope-snake" the difference is not one of kind, but 
mainly of duration. Both are liable to be oontradioted and 
cancelled,** one only a moment later, the other perhaps ages 
after when Pure Chit is realized. Illusory being ** is also 
inscrutable Being.** 


* AnlTTachflJiIj'a sattA wbioh ie also tuchchba or allka sattA. Tba 
tariD “tDchcbba’' is girea s speoial meaning sometimes. 
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But this Mayft-vflda conception of the apparently 
will not be found to he free from difficulties. Either all 
is Brahman or all is not Brahman, li the latter^ then 
we have a second, independent Principle ' and the 
reality of that Principle and its products is not iu* * 
scrutable* iu the Beuse above explainad. If the former, 
then all is Ckitf all is Being * all is Joy,^ since Brahman 
is so. It may be that Brahman by its own Power appears 
as other than Chit (t,e., unconscious *), other than Being* 
(t.e., non-being*) and other than Joy* (i.e., pain'). But 
it may be asked: Is that Power other than Bradman or 
the same? It must on the monistio hypothesis be the same 
as Brahman. Is the appearance other than Brahman or 
the same ? It must be the same again. It follows, therefore 
that at base the so-called unoonseioua* is Chit, the so-called 
unreal* is real,* the so-called pain * is joyJ To the limited, 
pragmatic review of finite Centres,* the antithesis of con¬ 
scious-unconscious, real-unreal, pleasurable-painful appears 
and for it counts. But if we start with Being-Conscious¬ 
ness-Bliss,* and have never anything else to reckon with, 
then we cannot really make it end in becoming anything 
other than itself. A finite, interacting Centre cannot but 
think in antitheses, poles, dualities. From its standpoint, 
therefore, a definition of Beality making a distinction 
between Beality as unoontradioted experience and Reality 
as contradicted^' experience—that is, between transcen¬ 
dental being ’* and inscrutable being holds.’* But this stand¬ 
point is essentially a dualistio standpoint. Whatever defini¬ 
tion of Beality we may fashion from this standpoint will 

' B^.. a S&aekhran 
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involve dnalism, open or veiled; and, we may point out by 
way of illustration, that the dchnition of MdyS. as inscrut¬ 
able being * * does involve veiled dualism. All attempts to 
define the indefinable will bring us to suob a pass. If we 
must stand by the Absolute One * itself, and not tolerate 
any dualism, open or veiled, then, we must take, that is be, 
Experience as the "Whole.* We must not limit ourselves to 
any aspects or partials; must not set up definitions which 
partition the non^duai * Into opposites such as Coneeious * 
and Unooneoious.* And doing this we find that the Whole* 
is inscrutable * in the sense of being alogical, indefinable; 
and also is transoendental being ^ in the sense of being 
indubitably given, of unquestionable “being”. Thus in 
the Whole * the senses of the two kinds of being,* which 
hold good only in the realm of limitation and convention,* 
are modified; and necessarily so. And smoe the whole ’ 
is the basis and synthesis of all kinds ” of being/ and 
yet as the whole * transcendB all kinds, we have called it 
before (following Agama Shastr€t\ Supreme, Absolute 
Reality,*® 

We must be warned therefore against extending the 
definitions or their senses which are pragmatically valid to 
that which is above all limitatLOD and alt pragmatic use.* 
Thus the transcendental ^ definition approximately applies 
to one aspect of Brahman (lit. the Immense or Whole *) 
as against another aspect. It is a definition that serves 
while we are the thinker and analyser of Brahman. It 
does not serve when the Centre is (iu being as well as 
intuition) Brahman. When the Whole has to be consciously 


' AoirvivcbaDlya (SadSaad-Tilatshuia) SattS. 
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livedj and not aspects only have to be thought and talked 
about] we must either leave aside all definitions or elea 
applying them, must not employ them in the senses wbioh 
anggest, and are valid in the realm of, the limited, think* 
able and “usable” order of experience only. Here, we 
must not, for example, define BaaKty as “ehangeless, nn- 
contradieted persistence ” only; for that at once sets up a 
correlate Pole, viz., that which changes and is contradioted. 
Hero, Beality is Experience as Experience, and since here 
Experience is all, all is real.' So, here, all ia at base Gon- 
sciousness aa Chit (nothing in itself being unconscious *); 
and all is in essence Joy' (since, Fain is impeded, obstructed, 
limited being); and in the whole * there is no impediment, 
obstruction or limitation. As the Chhdndogya TJpanishad 
profoundly observes*—Immensity* is Bliss* and littleness 
or restriotion* is the negation of Bliss.* Experience as 
Brahman or immensity * (which the Chhdndogya goes on 
to define as Experience above the relation of knower— 
knowing—known** or pragmatic experience**) sees the uni¬ 
verse, therefore, not as something in any degree alien to the 
Brahman bat as being Divine Mother Herself who is Being- 
Ckmsciousness-Bliss.'* ft is She who is called Mahdmdy& 
and by many another name,** 

Not only the above pragmatic definition of Beality 
but other similar variations of it snfier under the same 


' Sat. Bo the “ Upaoiahad ” ea7$—ah this ia Braht&an^Sarvam* 
kbalvidam Brahma. * Jada. 

* Ananda. * PQma. ' Bee Ante. * BhSmaD, 

* Suldiad] or Basah . ' Alpa. * Sakha, 

” PnuDatrl'pTam&oa^Pramera. This relation ta the e»t fBaB<r. 
kalitftrtha} of Sbakti. 

*' VvavahAra. SachchidSnandamafl. 

" Lalita (the player or Creator) MahatHporaanodarf, MahavaishnaTl, 
BCahAkalT and the rest, more than a thoueand oanieB being givea in the 
E^ta SabaaraoSma. 
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essentiAl d iaadvantage; they cannot be, in their senses, 
extended to the Whole.* * Shall we say, for iuetanoe, that 
the Real is that which is nniversal,* and the unreal is 
particular?* The first is defined as what is not limited 
in space and time: * what is everywhere and always. This 
is also called without exception.^ The second is limited in 
space and time—is here but not there, is now but not then. 
It is with exceptions or limitattons* 

Now, as before, in having to apply this test to Experi¬ 
ence or Chit, we must first analyse Chit into aspects, reduce 
the alogical Fact to a logical order amenable to the cate* 
gories of Time, Space, and so forth. Supreme Being ^ must 
in this way, be adjusted to our thought or standpoint. After 
that adjustment, we find that the universe of experience is 
analysable into five aspects.^ 

Any object, Self or Not-Self, is, is known, is pleasant 
(in some relations or others), has a name, has a defining set 
of qualities.’ These are the five predicables Of these 
the first three are common to all object-experiences.*’ The 
fourth and the fifth differ from object to object—the name 
of one and the form * of one are not those of another. The 
first three, which are Being Consciousness “ and Bliss “ 
respectively, give ns the **own form” '* or nature of Brahman, 
and are, according to the definition, real; the rest stand for 
the world-order,” and are said to be ” unreal ”, 

That a dividing line can thus be drawn after the first 
three need not be queatioued. Let ns asautne that a ‘Hhing” 
or object is, and must be, a form of Chit or Gonscionsness, 


' Patna. * Bamaiiya. 

' PariobclihiiiAa lny Desha and EfiJa. 

* V^vicbarL ^ Paifama SattA. 

' AaU, fihAti, Priyaiit, Kamai Bapapi, 

** They ane Sfixaftnya and AvyavicbarL 
" ^naado. ** ByarCpa. 


* VUbeebct. 

* ATyavicharT. 

* Eapa. 

" Sat. ” Chit. 
” Jagat-prapaacha. 
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We fth fiH see as we proceed wbat basis there is for this. 
All objective or aubjeotive objects, and the Self amongst 
them, are then experiences. No^, comparing all modes of 
forms of experiences we undoubtedly discover some common 
eiements. For example, a tree is, an idea or desire is, an 
Illusion is, void is, nothing is. The names and forms vary, 
but being or “ is-ness" is everywhere and always given, 
and there ts no escape from it even in the case of the void.' 
The void is known or felt as is. It is, in this pure sense, 
real ' and not unreal.' Void is the negation of all deter¬ 
minations' but is not the negation of “ Ls-nesB” as each. 
That is the fundamental omission of the MidhyamiJia Baud- 
dha. In fact between is ' and is not,* * the common element 
is—is.* Often this invariable is * is there as this Thus 
we feel this tree, this desire, this illusion, this void. Very 
often again our judgments of facts of experience are not 
given or stated explicitly as jndgments. Tree is “ is an 
explicit judgment; this tree," suppressing the predicate, is 
an implicit judgment. Sometimes this ^ also is not explicit 
there: thus we feel and say—“ tree," " desire,” “ illusion," 
and so on, simply. But whether this ^ or ** is ” * be ex¬ 
plicitly stated or not, the experience of tree and so forth 
is undoubtedly felt as this^ or is.* It is an inalienable 
element or rather basis * of experience. In some fully ex¬ 
plicit judgments both this^ and is* occur.* 

Next consider Bhdti or revelation. Experience means 
illuiaination * or manifestation.** It is manifestation as 
Consciousness or Chit. Thus in the above examples, we 
have: a tree is felt or known; a desire is felt or known; void 


' Sfa&nvB. * Sat * Asat * Visbeslia. 

^ Asti. * IdsBi. * A^hiobtti&Eta. 

* La " Afun ghatafa osti '■ (tbu ju is). 

** PiakAebo. 
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IB fdlt or known. The feeling, cognition or eonBcionsneea 
has of course dLSerent forms ' and namea * * in the different 
examples, hut everywhere and always it ia feeling or consoi- 
oueness. Even the Void is feeling or oonsoionsness of, or 
as, the Void. There is no escape from Chit as such, as there 
is no escape from Being* as such. The Mddhyamika Bauddha 
has again omitted to recognise this. In slumber or swoon 
in which nothing seems to be known (possibly because 
nothing hut the sense of blissful sleeping is remembered 
afterwards) what is, or can be, meant by ** nothing ” is form ^ 
and name * (that is, particular determinations}; it does not, 
and cannot, mean feeling or conEcionsnesB, purs and bare.* 
The common view which looks upon particulari^d consol' 
onsness as alone consoiousness, and determined conscions- 
ness as no consoionsness, is a pragmatio view which sees 
only what it has interest and need to see. The Yog&chdra 
Bauddha whose object, inner or outer, is a mode of experi¬ 
ence only, that is, who recognises no thing " apart from 
the feeling or thought; and whose experiences * are transitory,* 
leaving a real gap between one experience * and another, as 
they succeed one another in time, Is also Budering from the 
Pragmatio Illnsiou, The so-oalled experiences* are really 
like the waves moving on on the surface of a oontinuoua 
fluid; are like clouds passing in the sky. And this continn-* 
ons “ fluid ” or “ sky " is, as intuition will show at once, not 
void^ in an absolutely nihilistic sense, but Chit as Chit or 
ChidakAsha or Ahdsh&tma. This Perfect Ether Alls all 
gaps,” sustains and pervades all modes. The ** gap " in 


* Bdpa. ' Notoa. ' Sat. 

* MfiDdchya.np. this state of Slamber — Qhatia-prajna** 

{massive, undiffeventmted ceascionsDess); see BrihadnraiivalEni, GfahAa' 
dogya, etc., for failer deeeiiption of this state. 

* Vijn Anft - * 
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every oftse is born of the non-recognition of Pure Conscious' 
ness as ConeciousnesB, The " Light '* * of Chit in, and hy, 
which all modes of experience are repealed' cannot be extin- 
guished, nor can it be imagined as ever being extinguished. 

We have regarded Chit as being the essence of “ Thing ; 
BO that though there may be extra-mental objeots or objects 
lying outside the pale^ or independent of, the individual's 
ordinary consciousness (thus Matter being as real as Mind), 
yet we have thought that ** things cannot be outside or in¬ 
dependent of (1) Chit as Chit, and (2) Chit as "Pact" or the 
Perfect Universe or Experience. This view disposes of the 
difficulty that, though illumination * is the common element 
of all objects experienced, it has nothing to do with countless 
others which are not experienced. For example, a jar experi¬ 
enced is known, Is a mode of conscionsness ; but what about 
the jar not experienced, or even about the “ real *' jar which, 
though experienced, exists in its own right independently of 
experience ? The real jar or the unknown jar is non-Ltlumina- 
tion*—the opposite of illumination** If it be asked is 
it not so ? From the pragmatic and centralized point of 
view of experience, Yea From the real and whole * point 
□f view, No. From the latter point of view a “ thing " — 
Matter, Mind whichever it may be — is in, and of Chit, and 
as such is 6of A " Is " and Illumination : * though its being¬ 
ness, ^ and more particularly, its illumination ” may be, and 
often is, doubly veiled or ignored by individoal Centres, 
firstly because they are Centres of specialized function and 
reference, and secondly, or rather secondarily, because 
Centres are, owing to their pragmatic interests, apt to 


'Prakfifiba* 

* A'bh&ti. ' BhatL * Pftrnft. 

* Asti and BbAti (becan&e Cbit U t»tb aati and bbati.) 

' ABtitA ' BbatitA. 





CONSOlOnSNESS AN1> BEAUTY ISl 

limit and narrow down their “ Facte " or uniTersea of ex* * 
perience to special aspects or sections only.’ 

Lastly, let ne consider Priyam, that which ie pleasant 
and give a happiness and which seem a to present greater 
difficulties. The Self presents no difficulty. In fact, the 
Self is the model of objects as regards the three character- 
isticB— Astit Bhdtif Priyam. Tha Self is, it ia conscious of 
itself and other objects. The Self is supremely 
to itself. Even in wishing to die and be no more, the Self 
loyea itself, and never ceases to be snpremely pleasant to 
itself; it is only disaatiahed with a certain kind of exiatence, 
and ohoosea death hecanse, rightly or wrongly, it thinks 
that it will be good, that ia pleasant, for the Self to be rid 
of that kind of existence. A pbiloaophic nihilist may desire 
to put an end to existence as such, to stop all experience.' 
This ia beoanae he thinks that it ia on the whole better, 
that ia more pleasant, for the Self not to continue than to 
continue, since contmiiance, in any form of existence, is 
ante to give it a snrpiua of pain over pleaaure. Longer 
existence is greater pain on the whole; to be extioguiahed 
and be merged in Dothingnesa ia therefore thought to be 
the beat thing. Beet thing for whom?—The Self. All 
acts of self-sacrifice, self-abnegation, all altmietic impolaes, 
again, have their root of inspiration and their basis of 
support or aanction and their test or standard of valne 
in a sense of self-satisfaction. Bliss' is the substance and 
expression of the Will-to-be-and-become which, not only 
the living but all exiatenoe is. 

^ The imkiiovra jar (gbata) or the eo-CAlled shata— 

that is, indepeDdeat of Chit—will be fottad to be a Tictiia of euch doabt. 
ignorance or rajeetion. 

* Nint^ay&.premaspada, Love (by the self for tbs eelfl is its 
attenaoflt liioits is Joy {Xoosda). The Bssence of the world is that. 

* TijoAim, which is Para Nimti or Para Nirvana, 

* Ananda. 
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The Self conserves itself, or expands and then retires 
or withdraws into itself; and this Will-to-be-and'beoonie 
is really joy»* and the aotivity which expresses it is 
“Play".* Not only the Supreme Self, but every centre 
down to the '**material “ particle, has its Joy* and its 
Play.* “ All things are sustained by a measure of this Joy " * 
which * as the Whole * is immeasurable. Between the Self 
and, say, a material centre, the difierance is not in essence 
or in kind, but in the form and degree of veiling. Each is 
Consciousness* and each is Joy/ but in the latter, these 
are veiled to each an extent (with reference to man at any 
rate), that they have the appearance of not being either. 
Even the human Self is more or less veiled. Hence, though 
we can be made to perceive that the Self Is essentially plea¬ 
sant,* still the great amount of pain and sufiferlng which 
we have to bear in life, the “ unconsoiousness " of swoon 
and slumber, the dull, vapid, indifferent tone of many 
experiences, the making of sacrifioe and the occasional 
courting of death among other things, would seem to 
indicate not indeed that existence is pain as out-and-out 
pessimists, ancient and modem, have contended, but that 
it is of a mixed nature, and often of an indifferent nature. 
But, in the case of the Self, it is comparatively easy to see 
through the appearance of pain and indifference. The 
difficulty, in some respects, is with other objects. But be 
it easy or difficult, the Scripture says that: The mother is 
wholly Joy* and Play*, and all Her creatures, whatever 
their grade- in evolution, must have a share in and be made 
of Joy * and Play,* 


' ^Dondo. ' EJlS, ^ Bnbad&ranyakA, IV, S, SS. 

■ Pamft. • Chit * Pri>’a. 

' LdO. A aoctrlne irbich Igama ShAstra elabcr&tes and in practice 
aata upon. 

‘Pvaita. 


' Vy&TahAra, 
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It is the law of veiling first to conceal, then to invert 
(e.e., change the sense and direction) of a thing. It is the 
Principle of Polarity ‘ in creation. And all pragmatic 
experience * * ** and action' is based upon duality.^ If Being,* 
Consciousness/ Bliss,' while remaining so, do not also 
appear as other than so, then there will be no pragmatic 
experience/ no karma. Action or movement is to realiae 
the possible, know the unknown, and attain the unattained 
joy* or get rid of disBatisfaction/ That which not yet 
exists, is not yet known, is not yet satisfaction, is therefore 
presupposed. If all be displayed and realized, then there 
can be no play for the Centres, for the play is essentially 
one of hide and seek. Hence Being, * GonsciouBDess,' and 
Bliss ' are variously veiled and nnveiled in the universe of 
experience. As the 'Whole ' and the Immense,' Joy * is 
pore and perfect. As soon as a limit is drawn, Joy*becomes 
oircnmsoribed; and it is this bar, this impediment, this 
restraint which is the seed of all pain.^ Joy * is thus the 
essence and index of perfect freedom of being and function¬ 
ing." Since centralized life and existence is necessarily 
limited, impeded being and funationing, we have pain as an 
incidence of life. The “throes’* or “travail'* of birth, 
and the first cries which the new-born babe utters, are 
symbolic of this. But though limitation imposes pain, it 
cannot efface the sustaining background of Joy.* If that 
were effaced, the Self, the organ and cells of the organism 


' Dvaita, ' Vf AvahAra. ' Kamia. ‘ Sat. 

* Chit. ‘ AnjtrtSft . * t.a., impedimeDt to Anaada. 

' Paroa. ' BhOina. 

** The '* bar " ia Hancbnka bora of MajA. 
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ooald not live, for vitality' itself is Joy.* As at the back 
of all dnite modes of experience the ** Ether of Gonsoious- 
ness"* remains, so behind all the pain and joy and 
" indiderence " of life, the basis of Joy * is given. As the 
little * life is pain, as the great * life is Joy * { a term whi c h, 
like Chit, is untranslatable). Pain, therefore, may be 
defined ae the feeling of restriction of Bliss.* What man 
calls pleasure and even happiness belong to Pain, with this 
difference, that while feeling them he attends rather to that 
which is restricted than to the restriction itself, to what is 
affirmed rather than to what is denied; he looks to what 
is within the circle of limitation and not to what is ontside. 
Id feeling pain as pain be feels the restriction, the denial, 
the negation rather than what is oircumscribed, given and 
affirmed. In bis bitterest and deepest sufferings, the positive 
but oironmscribed background of joy* can be recognized, 
bat then he may be interested in not what ig given, but in 
what has been denied him. By changing the direction of 
his interest and regard, he can, and sometimes does, 
touch this ground of Joy* while he feels himsalf as being 
drowned in a sea of troubles Feeling of pain, involv¬ 
ing as it does, feeling of restriction, can be made to change 
its quality as well as intensity. Greater re^ird on the 
restriction or drawing closer the restricting line, will 
servo to intensify the feeling; regard on the positive side 
may change its quality aud mshe it one of pleasure; and 
finally, merging all restriotions in the Whole' itself, will 
make it Infinite Bliss* Pain is the negation or restriction 
of something positive. The First and Second Standards 

* Pisao. * inAadft. See Taitirtya Up.. Bbiisa.Talli. 

* CbidAkftBhfl. 

* InimdiL The whole process of appearance as given In the scheme 
of the 8S TattvHS ut through tacrea&ing ooutractioo or 

* AJpa. * Bheuua ’ Panto. * BhafflAaAOiia. 
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defining Liberation' as the oomplete cessation of Pain* * 
would, seem to imply that Pain is something positive 
and Ananda merely the negation of this. But Tedanta 
oonceiving Liberation * as realisation of Supreme BEse 
makes Bliss' positive; Pain is merely the negation of it 
due to restriction/ 

As in cognition it is only the point of pragmatio 
interest in the total Given which is regarded as the fact 
cognised and the rest though given in oonsoiousnessf is 
ignored, so in the matter of “ affection" (pleasure and 
pain). The ignored parts of the given universe have all 
the gradations from self-oonsaiousness " to “ sub-con¬ 
sciousness " or “ evanescent conscious ness Thus while 
I am fully conscious of the star Sirius now, 1 am 
hardly conscious of the neighbouring stars, of the sounds I 
may be hearing, of the touches, smells and so forth, 1 
may be feeling, of the ideas and memories 1 may be 
entertaining in the mind. All this wealth of actual 
experience is silently buried in ignorance, because not 
then useful. It fades into aemi-conscionaness and sub- 
con sciousness. In fact, the dividing line between oonsoious 
and sub-conscious or unconscious is due to the habit of 
selective attention and regard® having been so consoli¬ 
dated as to practically operate as an opaque partition or 
wall between what is attended to and what is not. It is 
owing to this practical tendenoy' that mental life becomes 
like a fioating ioe-berg the greater part of which lies in 
sub-consciouaneBB. It is thus that experlenoe like an 


* MtiHi * ApSya or Atyaota Nimtti 

^ pBLnLtn&ELud&v&pti^ * Anaiida^ 

* Afl TJpSdhi (Bruhflift^SCitra, I, 1 12. and tbe Bhrati Teita quoted 
in the Bhftfihya thereimder} or Sangkoeha. 
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ascending and descending curve, now rises above the 
'‘normal line/' now goes below it. The "normal "is settled 
by the tacit consensus of intercentral practice. This 
practical tendency ^ often acts therefore as a wall to shut 
out the " not-wanted in experience, or, from the point of 
view of the " not-wanted,” as a sort of crust more or less 
completely concealing the fact that’it is being experienced. 
By wanting the not^wanted we can fro a degree remove this 
crast; and by yogQ> this partition between conscious and 
Bub-conBcioua may be brought as near as desired fro the 
vanisbiug point.* 

The same with Bliss.* We are practically used to 
regard as pleasurable or painful such experiences only as 
lie between certain limits. As our eye commonly sees only 
between certain limits, our ear hears only between certain 
limits, so experiences afiect us as pleasures or pains only 
between certain limits. Beyond those limits the “ affective 
element or tone is supposed not to exist. Experience is 
said to be toneless or indifferent ontside those liinit& In¬ 
herited tendency* has erected a 'wall and built a crust 
here as it has in cognition. Many experiences or objects 
experienced are thus thought of as being 'without "value 
Consider, as a typical cause, a block of atone lying at the 
foot of a bill. What has it, we may ask, to do with Joy ?* 
To answer this we must raise and decide three issues. {») 
Is it in itself joy ? * (b) Does it know or feel itself as being 
80 ? (c) Is it an object of joy * (t.e., priya or dear) to others ? 
—that is, is it pleasing or pleasant ? 

Taking the last issue first we put two queries: (1) Is 
it pleasing to ourselves? and (2) la it pleasing to some 


' Vyarobara MngskOni. 
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other than onTBelves ? TVe eeparate these two because we 
are oominoiily so muoh oaeapied with ourselves and our 
own lihea and dislihee that we do not care to consider 
whether a thing, not being useful and pleasing to us, may 
or may not be useful and pleasing to others. Let us turn 
up the stone and we shall find that^ possibly, many worms 
and insects live under its shelter, so that that stone ia as 
useful and dear^ to them as our own sheltering roof is use¬ 
ful and dear* * to ns. And, for anything we know, that 
stone may be dear ^ not merely to the worms that our eyes 
may discover there, but to myriads of other unnoticed 
creatures living on, about, and in the pores of the stone. 
And we can generalize and say that what is true of a 
block of stone is true of everything; there is not a thing but 
is dear‘ to some in some relation or other.* In this sense, 
to be ** dear " is a common mark of things. Now, coming 
next to ourselves, the atone may be dear^ to us if we have 
the interest of a geologist or of one who loves the lands¬ 
cape of which it is a part. But let us suppose that apart 
from such special interests and associations (and not, 
moreover, stumbling and getting ourselves hurt by it), we 
are looking at the blook of stone at the foot of the yonder 
hill. Is it dear? This is an important question which, 
being answered, will lead to a decision as regards the first 
and second issues raised above. 

Let it be considered merely as an object of perception. 
Now as an object of perception apart from all practical 
interests, it is a measure ” of Joy.* The play of practical 
interests will make it either pleasurable or painful; but 
its nature as Joy * is given in perception as such. Since 


* Priya.. 
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man is not aommonly interested in this basis of joy,’ but 
rather in the superstruotnre of pleaenre or pain raised on 
this basis by the ** organic " reverberation of “ resonanae 
evoked by that perception, we veil and ignore it, and think 
as thoagh it were in itself a toneless" and indi^erent 
peroeption. But this is a mistake. Suspending for a time 
alt practical interests, and looking up to the blue vault of 
the sky, or looking at the wide stretch of a field or a mass 
of water or a forest, we can certainly experience a kind of 
serene, quiet aatisfaotiou, which is the basis of Joy, normal* 
ly given in every perception, but which is perhaps less 
veiled in the cases just cited than in others. We can touch 
and realize this basis more and more otosely in proportion 
as we can rid ourselves of our ordinary praotioal interests in 
modes of perception tending to produce organic resonance, 
as pleasures and pains. Strikingly analogous is the case of 
sound. We hear a varied of sounds and are iuterested in 
them. This prevents our attending to a kind of continuous 
sound (a oontinuous Om) which is the basis of all sounds, 
and which some may hear by disengaging their attention 
from the varieties, and listening in a quiet place and in 
their calmer moments. In a crowded place, a moment is 
never quite quiet, for there are then at least " dispersed 
sound vibrations in the atmosphere (litre dispersed light* 
waves during twilight). But In the country-side and in a 
secluded place, one can Listen and perhaps bear the uninter¬ 
rupted Om. A similar experiment may be necessary for 
verifying the normal basis of Joy ’ given in every percep¬ 
tion. Civilization " however which removes us from life 
in Nature and according to Nature, removes us from this 
basis of Joy which is Bife, though it may oreate for ns 
varieties of pleasures and pains. In the Vedas, as also in 
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othet: ancient Eevelatione, enoli everyday natural ocour- 
rences as the rising and setting of the son, the ooming of 
darkness, tain, thunder-etorm and flasbea of lightning, and 
so on, are experiences of intense Joy, and we now almost 
wonder how it could ever have been so. We have leamt 
to ignore the normal joy of n at oral perceptions. In how* * 
ever the Rigveda and in the UpanishadSi the very wind, 
earth, water, sun, plants, etc., are perceived to shed drops 
of “ honey "; ‘ are seen to live, move and have their being 
in a measureless Joy; * are loved as beautiful.* In such a 
view the philosophy of, and outlook on, life and existence 
is such that death is not death to him who sees; old age * 
is not such to him I pain is not pain to him, because he 
recognises that the Self or.-fiwtfis Sat-Ckit-Ananda (Beings 
Consciousness-Bliss), and as such cannot die, age, and be 
touched by pain and sorrow.* 

Evil and pain there are in the world, and what man 
ordinarily calls pleasure may be hardly better than pain. 
But evil and pain exist by veiling and limiting essential 
joy which life and existence is; so that even when pain is 
there, there is also the veiled background of joy pervading 
it anH enveloping it on all sides. Evil and pain is not, and 
cannot be in Ved&nta, the true word and the last word for 
man. Consistently with this outlook on life, the Skdstra 
forbids for example, the writing and enacting of tragic 
dramas i onion and joy must be the last word even in a 
play instead of death and sorrow, From witnessing a 
tragedy we come, on the other hand, laden with sorrow, 
possessed by evil and sorrow as if these were the realities 
in existence compared with which onr pleasuree and joys 

■ Madfaa Kab&tRnti Cf. The trell-knowD Madhit*Tidy4 desorfbed in 
detail in Cbh&ndDg]^ and BrihadAnuivaka-TJpa. 

* Anando. ' Sandiunm. 

* See, in partienlar, Chb&ndogre, VIIL 
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are felt to be ** iridesoent air bubbles now gay in the sim- 
ghine and then broken by the passing wind A real 
tragedy thus tends to invert the tme order, relation and 
proportion of joy and sorrow in life and existence: it seems 
to fill all existence with an unfathomable abyss of pathos 
on which the so* * cal led joys of life burst like empty bubbles. 
The Hindu has not countenanced this tendency in bi8% 
ancient drama, which, though it admits evil and pain as a 
subsidiary element, has refused to admit it as the funds* 
mental, essential, primary and final theme. 

That every object is a measure of Joy is implied in 
the Vedanta view of Perception, Perception is an act 
of owning—cognition ie recognition—a recognition of 
the essentia! identity between the Self which knows and 
the object that is known. The Self has its own veOs of 
limitation—successive layers, so to say, of the Veil of 
increasing grossness, from the sheath of Joy ' to the gross 
physical body,* The “object’' has its own ’'layers" of 
crust too, according to its past action or ilTarma determining 
its present condition,* Both have and enjoyment 

of pleasure and pain,' and both have eheaths * appropriate 
to the needs of their special kinds of Karma and enjoy* 
ment.' The latter has its “ Self " and Play * too, as later 
explained. Now, when the first perceives the second, there 
is recognition of the essential identity between the two by 
the first. The crusts of both are so to say pierced in the 
act of perceiving, the essence of the one coming direotly in 
touch with that of the other, and both being recognised as 
“the same". This is owning. And what is the Self* 

* Anacdamava kasha 

* Annams ya koaliA. 8ee Taitirtya*Dp. fiwr treatment of tbo five 

’ That u Adiiahta or Bfanga, 

Mtfla 


’ Kesha. 

* Pmmata 
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beneath the eheatbs ?' What ia the innermoBt being of 
the Atman but Joy ? Mence, there eotild be no act of own¬ 
ing, amd therefore of perceiving, if the Self, in perceiving 
a block of atone, did not recogniae it as essentially Joy also. 
Perceiving is thus Joy leaping up to joy; one battery of 
Power as Chitshakti sparking out to another. The ancient 
Vedic practice of prodnoing fire by the friction of two pieces 
of wood* * may be treated as symbolio of this* Fire, latent 
in both, is evoked by friction. So CkH and Anatida or Joy, 
latent in both the self and the stone—maybe, more latent 
in the one than in the other—is evoked by that action 
which we call sensing and attending. The Vedio parable 
of two clouds, charged with “ celestial fire," between wbioh 
lightning passes, is again suggestive of this, A really 
anconsoious thing * could not be known—because it is on 
that hypothesis, not what the knower and knowledge * are, 
i.e., Chi’f. The third “ Pole ” of the-" Polar Triangle," * ue„ 
the Known, must be of the essence of the other two. 

In many Vedio “ parables " Iftdra is described as killing 
VHtra by Vajra (commonly translated as lightning). Clouds 
have gathered but it is not yet raining. Why 7 Because 
the minute raindrops forming the clouds are by some hidden 
infinence prevented from gravitating together and forming 
drops big enough to fall, That hidden influenoe is Vritra^ 
But behold, hashes of lightning begin to pass from cloud to 
cloud, whereby the resisting power of Vritra is overcome ; 
and it now begins to rain. By Vajra Vritra baa been 


' The ishllia in ai de the tatinia as the KathopemishAd puts it: EAthS' 

Up., n, S. 17, 

* Anmi. 

* Sec Aitareya BrAhmEuiA dctaiiiQS tbs process (lU Ch.) Agni thus 
produced was called MathitOgDi, 

* Jada. * JuAta and JoAda, 


* Tripotl. 
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killed. From rain comes food, from food beings".* * •* This 
is the meaning on the physical plane But it may be 
made to yield a deeper meaning also. It symbolizes the 
commonest of facts. In the act of knowing, there is the 
knower and there is the object to be known. The knower 
does not yet know it. Wby ? Because each is encruated in 
'' ignorance ". Because each has constituted itself an alien 
with respect to the other—^becanse the latter has been 
disowned and dung away as unconscious.* This Power* 
we may symbolise by Yritra ; Indra is then Chit SkakH 
fanctioDing as Self and using the mind and the senses. 
Vajra is the attentive direction of the mind and senses by 
which the coveringa of Self and the object are pierced, and 
one is brought into rapport with the other. Both Mind and 
Matter are Joy from which creation proceeds. 

In so-called “ idol ” worship, for example again, the 
worshipper first purififes himself by the preliminary rite 
called Bhuta&huddhi^ He calls to mind that all Principles * 
and Divinities* are in him, have evolved from the Supreme 
Self/ and return again to It. All the Principles and their 
Devatde * evolve from and are resolved into the Supreme 
Self.* These two afierent and efferent activities are re¬ 
presented in the MantraSha&tra by B^angsaJi and So^ham.*^ 
Aliei BliUiashuddhi comes mental worship/* and then finally 


' Vrishtenumaiig tatah prajedi. 

* Achit or j'ada. * is ATaraoa and Vikshapa. 

* This rite is enioined by the Sbskta Tantraa as the prelimiaarr 
of al] worship beiog the porificatioD of tbs sobject about (jo worehio the 
ima«€ or symbol of worship. See “ Serpent Power ” and " Shakri and 

*Tattvas. * Deratfts. ' Atma SacbcbidanandainoyiL 

* Or controlling dut'Shaktia. Each Divinity is a special oBKW't nf 

the D116 CoBScioaszie^^ 

* Bat-Chit:-Ananda as IghTam and Iftb^arl* 

•* See " Garland of letters " Hangsa ", “ Mftnaaa-pdia 




COtfSCIO'CSNESS AND REAXJTT 


143 


external worship or worship on the plane of matter.* * These 
are the three stages of assimilation of the worshipper to 
the Devoid or Divinity of his worship. In the first, the 
former calls to mind that he and all else are in nltimate 
essence — Sot-Chit-AnQnda,—^ThQ Yogio expression of this 
is So'ham (I am He), Sa’ham (** She I am"). In yoga 
all veils are lifted.* In SS,dhan& (as worship) the Subject 
and the Object of worship are both invested with the veil 
of the refined ** stuff,that is, “ Mind.'*" The worshipper, 
though he has previously assured himself ' of the eBseutial 
identity between himself and the Form worshipped, yet 
places his Mind * in a worshipful attitude with a view to as 
nearly as possible assimilate it to that of the Divinity or 
Devoid which is, ex hypotheeif purer and more potent than 
his. Lastly, comes worship on the vital and physical 
planes,* In this, what has been realized by the worshipper 
within himself, that is on the higher planes, namely, 
essential identity as Sat-Chit-Anonda, and Bssimilation of 
Mind as nearly as oan be to that of the Devata, is projected 
on to the vital and physical planes.' By such projection, 
lines of mentative energy (or substance-energy) are made 
to impinge upon the "matter'' of the ‘‘Image" wor¬ 
shipped. These lines or streams of mentative and vital 
substance-energy ^ envelop the matter of the Image, create 


‘ Vahya-paji- 

* • As Maitri-Dp., YT, 27 (Qa. Gha, etc.), says, w® enter the " Abode 

of Brahmarip by piercing tbe foar eheaths 

^ fVijnjliiaiiiaya futd MiuiamayB Sosbaa). 

* Antabkaraim. 

* Pr flpi ^ T Dara and Annomay^ Vitality dealt with id the 

PrADapmtisbthfi rite. 

* By NySsa, PriLna-PmtifibthA, etc. 

^ For tbe “‘fitoff of oiind (Antahkar&Da) and vital force {PrfinftJ 
flowB ODt with or &a energy (Stu^tL). 
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round about it an aura of '* * radiant ”' energy which so 
acts upon the “ material ” omst of the idol that, whilst 
remaining apparently as matter to the seneea, it becomes 
dematerialized for the worshipper In this sense that Con- 
soiousneBs, Mind and Vital Force * ordinarily latent or folded 
up in it (from the pragmatic standpoint), becomes evoked, 
awakened and patent. This is what pTd,naprati3,Jit}i^ or 
** Life giving *' rite meane^ or is supposed to eSect. After 
this, the Image* is no longer to the worshipper " matter " 
only. It becomes in perception as it already was in reality 
Con scions ness, Mind and Life/ And these are not a mere 
redex, as the image of the sun in the mirror is a reflex of 
the sun. The worshipper’s Conscionsness is not simply 
reflected in, and, imaged by, something which is unconscions 
and remains so. In other words, it is not imconsoiousness* 
looking like ConscionsneBs/ What the projective action 
of the worshipper does is to oast the “ radiant '* energy of 
his own inner being (vastly potenti^d by BhutmJiuddM and 
mental worship) * over the matter of the Image thereby 
evoking, unfolding, waking up/' adjusting the radiant" 
stuff and energy folded np in it. This is, so to say, pieroing 
the crust of Matter, evoking Consciousness,^ Life* and 
Mind * in it, and bringing the whole into rapport with 
the Consciousness and Mind of the worshipper. The 
“ awakened Devaia is thus no mere creature ” of the 
worshipper, and thus “smaller” than him. The degree 
to which this can be effected is determined by the extent 


' Taijasa. ' Cbit, Antahkarana and FrOnn. 

* The Pratimfi or that wbiob ia placed '* before ” one ae the obioct 
of worship, not ” Idol 

* Chinmayt. ManomayT, PrilnaiiiafT. * Achit. 

* ChidAbbaea. In Sbakti doctrine there ia no r,bisaKtiftq(, 

^ Chit. * Pr&oA. * Uaniu. Jagmi 
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to which the worshipper has been able to evoke and 
dynamize himself, spiritually and vitally* * The worshipper 
then sees, after the life-invoking ceremony/ not something 
alien and nnoonscions * in relation to himself, but an 
embodiment of Power as Power as Mind * and Power 
as Life/ The preliminary BhUiashuddhi rite has enabled 
biin to recognize this essential identity {So*ham). To the 
Divinity he has in part assimilated himself in mental 
worship/ It now stands before his senses as an Embodi¬ 
ment of fuller Power of knowledge, will and action* (similar 
to but fuller than himself whioh he now worships for the 
four desirable forms of Good).^ 

This, briedy, is the theory of the practice, as properly 
understood: whether this theory, and this claim can be 
substantiated is not so much a matter for speculative argn- 
mcnt, as one for experimental proof. But in any ease, 
worship or Paja is at base a recognition of essential iden¬ 
tity and an experimental assimilation, as near as can be, 
of the form of the worshipper to that of the Devatd on the 
planes of Mind ’ and Life * at least, since Matter, being the 
principle of inertia and solidity,'* does not easily (though 
it does, however, upon the necessary conditions being ful¬ 
filled) change its form since it is jgrurtt—that is heavy or 
ponderous. And what Is more important to our present 
enquiry — the theory of worship ' is also substantially the 
theory of Perception. Perception, as Vedhnta holds, is an 
act of asaimilation between the Subject and the Object, 
effected by the Mind*—energy of the former going out 


* PrOnapratifilitba. ' Jada* * Manas. 

* PrSua, * Mana&a.Pfkja. 

* jQflna-BhatLti, tcfachh&^ebabti and KriyArehaktL 
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* Antahkarana. * PCja, 

JO 




143 UAfilMlYl; FOWEB AS CONSCIOUSNESS 

tteough the senses to where the object is, enveloping it 
and assaming ite form, and revealing its essential nature 
as Chit and as Bliss.’ And this ia what is supposed to be 
effective in the Life-giving rite or Prdnapratishthd. Thus 
Pr&napratishihd is perception and perception ia Prdnapra- 
tishthd. In both it is seen that what is “ here ” (i.e,, in 
the worshipper} is also “ there," ’ {i.e., in the image). In 
the course of worship with a lamp, a fivefold flame of light 
is waved,* * This symbolizes the play and offering of the 
five vital forces * as well as of the five senses of perception 
(as also, the five elements of matter, envelopes and so forth). 

The Self ia, in its substratum, recognized as Bliss.' 
Perception is really the perception of essential identity 
between the Self and the object, whether in the review and 
statement of the perception, which are commonly swayed 
by practical interests, expression be given to such identity 
or not. In the review of the perception the object may 
possibly figure aa a stranger, as a rival or even as an enemy. 
Bat the anperimposition of these characters does not destroy 
the basis of essential identity felt implicitly in perception. 
It follows therefore that the object of experience, in its sub¬ 
stratum, is, like the Self, implicitly felt aa Joy or Ananda, 
Tbia conclusion follows deductively from the premises about 
the nature of the Self and that of Perception. And it has 
been shown before that, apart from practical interests and 
tendencies which varionsly limit experiences and oppose 
them to one another, experience of objects, as of Self, is 
actually and intuitively an experience of bliss,’ upon the 
basis of which pleasures and pains may variously intermix 
and inter-play. Thus the first question wo raised before, 

’ Luanda. 

’ As tbs YisliTasflTa Tantra says. ' Irati. Pancba Pradrpa. 

* Tattras—Eafaiti, etc., the ftve Tatssiatras—BOpa. etc., the five 
■beatbs, kosbaa—Annajuaya, the five Kaiicbakas, 
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whether a block of stone is in itself joj Ms answered. By 
“ thing ’’ we mean of oonrae “ thing as experienced 

The second issue raised before, vis., whether a block of 
stone knows itself as Bliss ^ as the Self knows itself, is one 
which cannot be directly decided, because here the question 
is not what the thing may be to us, but what it is to itself. 
We are driven therefore to infer from signs or marks. We 
are to proceed either d priori or deductively or d posteriori 
or inductively. 

In the former case, we begin with a general view of 
existence (being and becoming) such as is given in these 
premises : Being is Chit or OonBciousness. It becomes or 
evolves as Power. In becoming It finitizes and centralizes 
Itself as the selves, whereby different Centres with finite 
“ fields " of being appear. These are the Centres of Power 
as Matter, Power as Life, Power as Mind, But since Chit 
alone is working as SabstancO'^Energy, these Centres of 
Matter, Life and Mind are essentially Centres of Chit-Shakti, 
And since the Atman manifesting as the Self is not anything 
other than a Centre of Chit-SJiakH, the Atman is every¬ 
where—in man, in the amoeba, and in a particle of dust. 
The forms or ** aheatbs of Chii-Shakii differ of course in 
the different casGs. But in priuciplet Atman is everywhere 
—in an atom of Hydrogen, for example. It is as Power, the 
Centre-making Principle, and it muat be there, where there 
is a centre of being and operation. A material particle, an 
amtBba, a plant, an animal, a man—^all are which is 

Consciousness, though in the last named that Consciousness 
has become evolved to such an extent as to appear as what 
is called '* Self-Consciousness ", 

Self may be experienced in three forms; sub-conseiously 
as in the amoeba and other low organisms, intuitively as 
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perhaps in some of the higher animals inelnding man; and 
rationally or logically as perhaps in man alone (excluding 
for the moment higher Spiritual Beings) who thus formulates 
his solf'Consoiousness in definite judgments suoh as " I know 
this jar,'* I will do this action and so forth. The opera* 
tion of practical interests and tendencies in man commonly 
determines him to note and accept life and existence only 
within certain limits; and sometimes the limits have been 
imposed upon his organism and his instruments of cognition. 
Thus the eye, the ear, and so forth can Imow only within 
certain approximate limits. Attention also has its limits. 
These practical limits, so usefnl in ordinary experience,^ are 
responsible for the experience of the “ developing " man being 
graded into three or four orders. Thus, according to one 
scheme, there are experiences—gross,* subtle,^ and supreme/ 
According to another we have—gross, subtle,* cansal,*^ and 
Gupreme or transcendent/ The experience of the developing 
man develops into these orders or forms. That of the ordin* 
ary man is commonly restricted to the gross order or form. 
Thus it is gross experience to feel that there is *' no " life 
in a blodc of stone; “ no *' consciousness and bliss in it or 
even in the plant which is taken as living *'; *' no " self 
anywhere except in man. Some of the Cartesians went so 
far as to deny consciousness or feeling even to the higher 
animals. Thus man is made to stand quite apart from the 
rest of creation. The denial of consciousness and Ufa to 
other world^forme is due to man's ignorance and to the fact 
that he has learnt to commonly recognise and accept the 
Self only within certain limits. We have given to Self 
pragmatic definitions which reduce it commonly to the 
plane of gross and ordinary experience. 


' Y}^vahazB. * SthQJa. 
* fitfatUa, adkahma. 


* R filich rruk- 


'Para. 

^Turlfa. 



CONSCIOUSNESS AND REALITY 


Even in otrrselTes we do not oommonly know the Self 
as a whole btit only in a part. Man's Self is really the 
Presiding Self of a number of selves that are in him. 
Every cell, every organ, every sense of the body has its own 
Belf^ which, as such, is the manifestation of the Devatd 
which is the cosmic mode of a particular form of Conscious¬ 
ness as Power or Chit’SJiakti, The miorocosm * * repeats and 
involves what Chii'Shaktia are at play in the macrocosm: 
Aditija C* the Sun for example, is the Devatd of the eye.* 
Eaoh Devatd in the body has his own sphere * of domeatio 
control and economy. The Self of man's Common Self-con¬ 
sciousness,* is only the president of a particular oolleotivity* 
—the “ united states," each domestically controlled by 
its own Chit-ShaktiJ In fact, there is no oreation where 
the polarity of Chit as Efficiency Power (t.e,, Chit‘Shaki% 
technically so called) and Chit as Material Power (i-.e., 
Shaktij is not involved and repeated. Everywhere there is 
material" to be controlled and fashioned, and a '* Con¬ 
trolling Principle In every cell, for instance, there 
is ** Matter" undergoing incessant metabolism, and the 
'* Agency" whereby this is done and snpervised—which 
Biology vaguely describes as Vital Power—is a Form of 


' Cbit-Sbalti sad its associated M&va-SHtiJctu Bo in Sundaiinl 
Voga described in the Tontras each bodiJjr centre (ehakta) has its pre¬ 
siding Divinitv (adbishtbfitrl Devats). DiTinity (Devalft) is tbe cosinio 
aspect of individiial function, &ea lUao the N&thaa described in Intco- 
daction to Tantia-iSja Taatrs. 

' Kshtidra brobmanda. 

* Bee ChhAadogya, Brihadaranyaka and ecnie otber Ups. Briha- 
^rftnyaka, V, B. a - ChhandoRya, I, 6. 8, and I. 7. G, identify the Deyata 
in the Son and the DevatA in the Bye. 

' Adbiitara. * JirAtmO. ' Sangghlta. 

' €/, the dispute between PrSoa (the Chief Devatft) and the DeratGa 
of the Bye, Ear, Speech, ete-, describe in anme of the Upanisbads, 

* See " Power as Life *'—AppenduL 
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Chit-Sliakti, a Bevatd. Now, acoording to this conception, 
man's '* * Self " * is only the Chief of the Devatds, their Indra.* 
But even the government of this Self is not ordinarily 
complete. There are many ** States " in our organism which, 
apparently and directly, lie outside its jurisdiction. The 
activities or affairs of those States, though a^ecting the 
general tone and character of experience, are commonly 
both sub'conscious and involuntary. Several systems of 
ganglia in the spinal column, for example, are of this type. 
They may be seats and organs of many raoe-mstmcts, indi* 
vidual habits, reflex and automatic actions, and so on. They 
have their own Devatds or Selves. These Selves, though 
generally co-operating with the " Self," are commonly out* 
side its cognisance and control- If “ selective or purposive 
action " be accepted as the test of Chit-Shakti, then, it may 
be shown by experiment that all nerve-centres are centres 
of Ckit-ShakH : all select their action. Those who have 
experimented with animals in which the cerebral matter 
has been removed, affirm that snch an animal can be made 
to go through almost the whole round of reflex and instinc¬ 
tively selective actions which constitute the normal life of 
the animals. The noticeable difference, as William James 
points out, seems to be increased inertia or loss of spontaneity 
in its actions. This can be explained by the hypothesis 
that the lower ganglia have their own Controlling Principle 
or Self, and though this Self may heep itself somewhat in 
the background and hide its aetivity in sub-conscionsness 
while the “ cerebral Self *’ is there, it may rise into pro¬ 
minence and do office for the cerebral Self where or when 
the latter is inactive or its control ineffectual. In the 


' jrvabisa 

* JSribad&ranyBkn IT, ii, 2 and 8, place Indra and hie wife in the 

right and left eyes respectiTelv, and explain. 



cojrsGioirssEss akd keautt 


151 


experiments cited, the “ lower " self becomea a substitnte 
for the ** higher ”, 

In certain hypnotio aubjecta, again, there is effected 
what may be called exchange or substitiition of fanctions 
between one sense and another, e.g., the sense of eight and 
that of touch. And since, according to the Sh&stra, the 
human birth is preceded by countless other forms of birth, 
and tendencies of different births are as tendencies stored 
np, there is in man. not only thecerebral self” and the 
selves of other ganglia, organs and senses, but the coantless 
selves of the previous births (a few, perhaps, aro human or 
soper'human, whilst most are sub'^human] brought over 
and folded up with their oharacteristio impressions and 
tendencies.* * Of the innumerable “ groups ” of tendencies ^ 
those only fructify which are pertinent or relevant to the 
human birth, by the Law of Similars, the rest, though 
given, do not unfold aod mate themselves kinetie." In 
man therefore there is a Plurality of Selves or Personalities, 
SometimcB two or more ” Persooalities ” may dissociate 
from each other and each becomes, or tends to become, an 
independent conscions Personality, Cases are on record in 
which In hypnotic patients or In mediums or in somnambu¬ 
lists, or else in yogins, Personalities with widely contrasted 
characters appear and hold their sway.* In many forma of 
practical method * again, particularly in Initiation,* there is 
effected euperimposition of a higher Self upon a less deve¬ 
loped one whereby the latter's development is extraordinarily 


* S&T]gnka»«, 

*SeB P&taiijalA DftrsluuiB, IVth Ch&oter disoasslag the whole 
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accelerated.^ We need not adduce fnrtter examples. The 
point Bought to be established, ia this that of the mani¬ 
fested self ’ as a whole in ua we commonly know but little. 
Out interest is so little and so partial, and our ignorance 
so deep and so great. 

But let us consider the familiar marks of the existence 
of Personality. A stone or even a dog is commonly to us 
not a " person ; it is only an “ individual But ia this 
an absolute distinction ? Let us try the marks. There are 
several marks by which we recognise Self in another human 
person. All these are at the root expressions of one funda¬ 
mental mark : action springing out of Bliss,* * that is, free or 
spontaneous action. Action arising out of bliss * is play.* 
Hence the Self is what is capable of, and in fact does, play.* 
The Supreme Self or Lord is full of play,* the world being 
His play.* The finite Self ia a finite reproduction, is made 
“in the image,'** of the Lord, Play* is threefold: in 
oreation, in sustenance, in dissolution. Wherever there is 
Self, we must have evidence there of “ Play " in these three 
aspects. That is. Self must, out of essential bliss* create, 
maiatain and destroy. But there is a difference between 
the Supreme Self and the finite Self created by the Veiling 


* The inner significaDce of the repeated fight hatveeii Dovas and 
Asnros, in which the latter often depose Indra from his lordship over 
the three worlds (f.e„ the three states of eiperience — waking, dreaming 
and fllnmber) and deprive the “ gods ” of their adhiksma or aothorifciea. 
hot are finally OMted by the grace of the Supreme Power, is in one 
sense, the fight between co-existent bat opposite Personalities in the 
B&db^a as man. 

* Vyayoharika. 

* Xnanda. * Ula. * LUftmaya. 

* Lllfi. Brih..trp.. I, 8. 3-— ” Ss vai noiva re me *' — Alone He ooald 
not enjoy ; Aiso, Maitri*Up,. H, fl (Kha). Brahma-Satta, II, 1, a&— 
" Lokavattn UlakaiTalyam.'' 

^ KulAmaTa Tantra, 1—'* Tadongsha jiva-sanggakih ... yathAgnan 
visphnlingakah.*' 
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Principle which veils and finitizes and conditions Con- 
eoiousness/ Bliss * * and Play,* The Supreme Self is the 
Lord of Mmjd (the veiling and conditioning Principle) bat 
the finite Self is anbject to it- Hence in every finite Self 
both Bliss* and Play" are relatively and var ion sly veiled 
and conditioned. The essence of the Self, which is Bliss 
and Play, can nowhere be completely eappressed and 
efiaced, however. It may be more veiled and conditioned 
in A than in H, more in B than in C, and so on. W'e have 
accordingly a descending series of Bliss and Play maoifes- 
tation, starting from the Supreme Self down to the densest 
or grossest matter-* As we descend, we have play 
more and more veiled, more and more conditioned, till 
coming to Matter wo are presented with the appearance of 
" insensate " being where behaviour, as physicists believe, 
is " absolutely ” determined. Matter, thus, appears to ns 
as the vanishing point of Bliss* and Play/ 

But it is not really that. In matter an inexhaiiated 
residue of Bliss * and Play * is still left, thoogh ordinarily 
man has HO Bospicion of it. Ordinarily he is not mterested 
in looking for Play “ beyond certain familiar terms of the 
series referred to. It is said in the Slidstru that after 
gross, solid matter has been created, Shakti or Ctosmio 
Power becomes ** coiled * or rests. As such, She is given 
at the Basic" Centre which is the centre of solid matter/ 
Kundalini Shakti is CoDscionsness, Bliss and Play/ Hence 
in matter too there is an infinite reservoir of Bliss * and 
Play/ And part of this fund is patent, kinetic also, 


' Chit. * Anando. ‘ tala. * BhAta. 

* KandallnT, ’ MoJMhflJfft- 
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though matter may com tnonly present to us an appearance 
of absolute lack of aponfeaneity or freedom. Ascending the 
series^ "we come to plants and animals and) then, to man. 
The lowest type of life, say the amoeba, is noticeably 
characterized by play.^ Its behaviour as a whole is un¬ 
foreseeable, incalculable; though it may be only appr 03d- 
mately so. Its behaviour generally conforms to that of the 
type: but every individual speck of protoplasm has a life of 
its own too; its idiosyncrasy; its play, and therefore, its 
Self. It has its own slightly, and often unnoticeably pecu¬ 
liar “ curve ” of life which generally or abstractedly con¬ 
forms to the general equation of the curve representiug the 
life of the species. It has its “personal equation”, A 
crystal, which grows according to a definite geometrical 
pattern, has an idiosyncrasy of its own ; its own eccentrici¬ 
ties; its own play. Deterministic physical explanatious 
are always ultimately faced with a residuum or margin of 
eccentricities, which, as it is pursued, recedes and recedes 
likn the chased horizon, but never completely vanishes. 

In tnan, in the form of subtle tendencies * and 

gross emboditneut of tendencies (i.e., the physical body, 
senses, etc.,) imposes limitations or conditions on his 
essential being and activity which are Joy" and Play.* 
But through all limitations his essential freedom vents 
itself. In all his actions, however much determined, he is 
a free agent,' whether his freedom may be vented through 
spontaneity or through volition. Hie essential freedom is 
never altogether eoppressed; his “ empirical determinism ” 
IB never absolutely complete. In man we may, however, 
have grades of freedom. Accordingly, we have three 

' Ula * Sao^kAraa. * Aaanda. 

' A Eartti, a LllAmava, The ps^cbo-phrsical which is a iuftsifesta- 
tioa of the Power of Atman is deteimined bat the Atman itself is ever 
free (nityunukta). 
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orderB of Man: Pashu, Yira and Divya,^ The first is in 
Pasha or bonds’ (never absolutely so, however), that is 
subject to the veil; * * the second is a “ hero ” * who is 
active to free himself from them that is to lift the veil i 
the third is a man in whom the pasAa has become fifo light 
or slender* that he is practically a master of himself/ 
The object of ritual and yoga practice " is to gain complete 
mastery over the limiting and conditioning Principle or 
Mdya* The object attained is Self-Rule/ It is the con¬ 
summation of what Kant and other Western thinkers 
have conceived as the Autonomy of the Self or Practical 
Reason *'» 

W^e have briefly reviewed the ladder by ascending an 
descending. Now, let us return to our block of stone. A 
priori argument has been given to show that the essential 
mark of the Self (f.e., play) ’ should be recognisable in it 
also. Ahalya, the wife of the Eiski Gotama, was according 
to the Shfi-stra transformed into ft stone for a sin she 
had unwittingly committed. The contact of SAri Eavta 
Chandra's lotus feet retransformed her into her human 
shape. This, either way, could not be stated to be possible 
if stone and man were considered to be essentially unlike 


* See for eiplanation of these terms ” Bhakti and Shikto’*. 

* Hence called Pcaha^ 

' He is BDbjeot to the veiling factor of the Psycho-phrsicel Prinoi- 

pis SB Pr&kriti or Ma^A. 

*Vlra. 

* In whotn the Bajaa in the P^cbo-pbriical Principle is active 
to suppress veiling and to pre&ent conacioostiesB, 

* HIb bond then beidg mainly that of Sattva-fTona. 

» BvftraiyaaiddhL ChbAndogya. VH, 35. B : also Brih. b aotne 
places. 

' Sadbana 


'LUO. 
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eAch other; if, for esAmple, Self wMoh is ill the latter were 
not really, though in a leas developed form, given in the 
former. Similarly, when in worship it is sought to"de- 
materialize " a piece of stone, and evoke in it ChiU Life’ 
and Mind,* * eucoess can be ha-d only because, in reality, it is 
BO, By practioo* man only breaks the bonds of his own 
ignorance and non-realization, and dematarializes that 
which, chiefly with reference to his veiling tendencieu* has 
appeared as dead, senaeless. Selfless ** matter . By vdlififf 
tendency* we mean a Bpeciflo form of limiting tendency 
which is both caused and presupposed by a particular type 
of practical living* in the world. This ignorance * is often 
spoken of in the Shdstra as a cave/ sometimes as night,* 
and occasionally as sleep.* When the Lord of the Teil 
veils Himself, the veiling, in that aspect, is called yoga 
sleep. In relation to finite Selves, who are not complete 
masters of their ignorance* or "sleep,”* the veil is an 
Obstructing Power,** 

As in the vedio parable Indra or AdityOf led by nshd 
(Dawn), first hears the lowing of the cows in the cave, 
and then proceeds to liberate them; so the Self of the 
aspirant" directed by the dawning perception of Truth “ first 
bears, so to say, the call of the Self shut up in the cave of 
" Matter," and then recognises that Matter is only another 
form** of Sachchiddnandat as it were solid masses afloat 
in the unbounded sea of Being-Consciousness and Joy “ as 
Shrl Samakrishna Paramahangsa used to say. In fact 
the cosmic Cause evolves matter through and after Mind.** 


' Pr&Qa. * MftftML * SMhAaa. 

* ATidya-aaiig€kftra.+ ‘Vyavaliata. * Avidytt, ^ GahA * BfttrL 

* NLdrft. For axampte. boar of tbo yogfl-uidrA of Viehnu (Tbe 
'* All-perrasivc "] in tbe Qrat MAhAtmya of Sbjf CijandT. 

” Nirodha-SbaktL ** SAdhaka. ^ Tattra-'drLahti. 

** Vi grab a SacbebidAnanda. ** BDd.dbl, Ahnpgkara. etc. 
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\ 7 hich must as an effect involve its canBe thongb in a 
subtle ' form. Tbe same operation of “ spiritualizing * * •• ' 
matter is more systematically tried in Kundalinl yoga. 
Eundulim Shakti or latent causal Power at rest whicb is 
at the Radical Centre*—the centre of solidity—is the 
embodiment of all the 36 modes of Reality-Power* the 
synthesis of all forms of Power,* knowing, willing, acting,* 
and the Synthesis of all units of “ Sounds ”/ The Sva-^ 
yamhhu-LiiHgct in the Radical Centre round which Shakti 
or Power has coiled herself up in ” three coils and a half, 
is the Self or Aiman in the Principle of solid matter which 
is sheathed by the coils of the Serpent Power here imma¬ 
nent in Matter in its grossest form,* All this signifies that 
Matter really involves Self or Attnan and the Power where¬ 
by this Self is sheathed is really Perfect Power, though 
” asleep lb is not, therefore, merely what the physicist 
would recognise as Physical Force or Bnergy. Mind as 
Bitddhi and other forms are all there in it. As the Rasal 
Centre has its TAjtga or Self, so have the other Centres* in 
which other forms of Matter and Mind are represented. 
The Self of the Yogi so acta on these Centres that what is 
coiled up in them becomes uncoiled, what is latent patent. 
Thus the Material Tattvas are successively “ spiritualized/' 
and are ultimately cast as offerings into the “ Fire of 
Supreme Consciousness and Bliss " in highest realization. 

An atom of matter, according to this conception, is 
not dead, inert, insensate and selfless. In it the Effulgent 


' Sakshma. ' Mulftdhfira chakra. 

* The PrithivT or " earth " Centre. ' Sarra-tatt^a-rapinl, 

* Sarra.shakti .STBrupinl 

* Jnanaebakti, lobcbboshakti and Kriyflshakti. 

^ Barva.varna-mavi- As to Shabda, eco " Serpent Power". 

■ PrifchitT. * Chakra- 

•• PrithiTl, Ap, Tejaa, Vftyn, Vj'oma, ATitabkHraTia. 
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Pereoc of whom the Chhandogya says that He is possessed 
of goldea hair and a golden beard and so forth (who can be 
seen in the “ Sun,” ' also, on a smaller scale, in the pupil of 
one's eyes,) is in disguise, a disguise due partly at least 
to the necessity of having to deal with it in speoific prag* * 
matic relations of enjoyment and suffering* and, there¬ 
fore, would not exist in, and ae, this particular disguise 
if man’s unseen result of Karma ’ were, or could ho made, 
different. The disguise is relative to the conditions of pre¬ 
sent practice * which set down certain limitations to the 
functioning of the instruments of apprehension and think¬ 
ing in man. If one could apprehend the fourth dimension, 
for instance, a stone would not be to him what it is to us. 
So again, if one could exercise subtle vision,* one might see 
or hear the actual dance of the particles in a stone^—a dance 
which though it may conform generally to a measure and 
law * might be seen as not wholly determined or bound by 
it, but as the expression* of Joy," even as man's own volun¬ 
tary actions are so admittedly. This stone, too, has its un¬ 
seen Karma* by which its position and state in the cosmic 
system are determined relatively to those of other objecta 
Irrespectively of other objects, therefore, it is not what it 
appears to be : a block of stone. It is the Whole.* This 
is its Kaivafya— that ia, its being apart from speoific 
relations to other beings in a stressing cosmic system. Even 
in actual relations, it is not relatively to one class of 
objects what it may be relatively to another class,” So 
long as a thing is a member of the cosmio stress-system, it 
is a certain thing relatively to man who “ia his own 
measure ”, Man thus thinks that, relatively to the stone, 

' AditTar'inaiidaia. ChbSndogya, I, VI. ' i.e,, of Bhoga. 

’ Adriahta. * VyavabOra. * Divya-dfiahtL 

* Cbhandab. * lAlA- * Anands. 

' Pftma. ” See Po<t 
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he is the knower or enjoyer,* * whilst the stone is known 
and enjoyed * only. But this is veiled thinking. The stone 
is, according to its unseen karma ’ a knowor and enjoyer 
also. In the case of the sculptor and the stone we have 
” enjoying " in both, though, in accordance with hie unseen 
Karma, the fact may be patent and pronounced in the 
former, and, in accordance with its Karma' it may be 
latent and hidden in the latter. All that we have a right 
to say is this however that it is latent and hidden in the 
latter relatively to our Karma ' or to that of others who 
are, or are conceived by ns to be, constituted and “ cosmi* 
eally situated " similarly to ns. It need not necessarily be 
so, relatively to other constitutions and cosmic situationa. 

Explanation by an Universal Over-soul " and Reservoir 
of Power will not materially a^ect the position stated 
above. Chii-shakti in evolving as the World of Forms, 
divides itself, so to say, into a double line of manifestation 
—cosmic and micro-cosmic. Thus there are, on one hand, 
Universal Life,* and individual, finite lives, on the other/ 
The Universal is the causa! ground of the individnal or 
particular. The individual thus arises out of the Univer¬ 
sal, and in dissolution * is dissolved in it again. The 
Universal is therefore not simply the aggregate of the 
particulars. Thus Hiranyagarhha ^ is not merely the sum 
of individnal lives ^ and minds.* It is their beginning and 
end. And co-existing with them, it contrcls them and lies 
at the back of them as an inexhaustible fund of vital and 
mentative power. It is also their connecting and pervad¬ 
ing medium ” like ether of material bodies. Its control. 


* Jnata and BhoktS. 

' Jaejv acid bhogya. ' Aod Adrisbta. 

* PrAna. * Antahkarana. * Eaya. * Pranas, 

* Maaas. Sea the '* Garland of Letters ” where these relations are 
explained, and particularly, the diagrams. 
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however, ia not determination* * And an individnal Centre 
by “ oloBing the eircnit" between itself and the Universal 
Self, oan draw upon that general fund of power. In that 
case, ooBmio power flows on into the individual and fills it, 
just as, on the physical plane, eleotricity may, through 
condiiotorfi, flow from one body into another and saturate 
it. As in matter, flow presupposes difference of level, 
pressure or potential, bo in life and mind, flow implies that 
one object ia relatively greater or fuller in power than 
another. But the lesser thing, though actually or appa¬ 
rently lesser, must have potential capacity, bo that it may 
contain currents of life more than what it ordinarily does 
oontaiu* That is, even in the case of actual conduction of 
oosmio power into a finite Centre, we must presuppoBe that 
the latter has potential capacity greater than its actual or 
seeming capacity; which means that though, practically 
and seemingly, it is finite and small, yet really and poten¬ 
tially, it ia great. And since there can be set no limit to 
what a “finite” Centre can contain of the Power of the 
Cosmic Self flowing on into it, we must presuppose that its 
capacity is potentially indefinitely great or infinite. 

Hence in order that Cosmic Power in a large measure 
may flow into it, its potential capacity must to that extent 
be kinetized. Otherwise, a well remaining a well will never 
contain the sea. To contain it it must be sea itself. And 
it can become the sea because really, though not “in 
ordinary use,” it is the sea. Hence the position that a 
finite thing, even though material, ia merely an empiricaP 
form in which the Measureless* and Whole* appears as 
Little* and Imperfect,* and sectional, is not affected by the 
view that a finite thing's accession to power (physical, vital 

‘ VyaTuh&nba. ' BhiUiift. * PilTiia. ' Alps. 

* The ^diegnise ” is variocely referred to m the Ups. 
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or looDtal) ie duo to the oonduction into it of Power from 
ft Cosmic Resarvoir. Wo have seen that such condnotion 
ftnd expauBion and filling of the Little is possible, beoause 
under the action of the Coamio Power it can be, more 
or less nearly, assitnilated to the state of the latter; and 
that it can be so aseimilated because potentially it is 
identical with or similar to the Gosmic Power. In fact, 
while turning a “ finite '* * face to other centres and in 
world-experienceit must be conceived as turning an 
infinite face also to the Infinite Self. 

Or the position may be stated thus: It is the Universal 
Self* who, whilst remaining as sttch, finitizea itself by 
veiling into a plurality of finite selves; the Universal thus 
appears in two forma—ss Universal and as Partioulars 
which are really the Universal but variously self'Veiling. 
The finite centre^s drawing the current of Universal Life 
really therefore means the Patent and Manifest Universal 
removing the veil It has put on in, and as, the finite 
particular. It is really Infinity discovering Infinity in the 
midst of pragmatic limitations created by Itself. The 
conduction or “flow” view, therefore, Instead of shewing 
that the little is little, shows that the little is great, the 
finite infinite. Greatness is not merely " thrust upon ” it 
by an eirtraneous Agency; it le “ born ” great, and there¬ 
fore naturally “ achieves,” or is made to achieve, greatness. 
That Mind and Life* are given m a block of stone is a 
position which from this view of things remains unshaken. 

But, as on the material plane, we have induction of 
vital and mental power also, which directly suggests that a 
“small ” thing has a great capacity. In conduction power 
actually' flows from a source to a receiver, and the amount 

' VyarahSm. ’ In Pr&nn, Blnnas, etc. 

* As Baddhi, Abangkftia, Manas, Ptftna. 

11 
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added to the latter is sabtracted from the former. In 
mduotion, a charged body by its “irtfluence" eTokes a 
oorresponding charge in another body. There is no actaai 
giYC and take. In indnction Power in the two bodies is of 
the same sign; in conduction Power disposes itself in 
opposite poles in the two bodies. Suppose we take two 
bodies X and T of which the former is charged with 
positive electricity. Now, what happens if Y be brought 
close to it (but not in contact) ? Suppose the faces which 
X and Y turn to each be A and C respectively, and their 
respective “backs” B and D. Then, the charge of X will 
BO act upon the neutral condition of Y as to polarize it into 
a positive charge and a negative charge, and of these, the 
negative one, which is opposite to the positive charge on 
A, will settle on G. That is, the two bodies will have their 
confronting faces, A and C, charged with electricity with 
opposite signs. Induction, therefore, may be said to reverse 
the “ sign ” of power in the infiusnced body relatively to the 
influencing body. 

Now, consider a stone again. Relatively to the results 
of previous Karma' and the common experience * of Self- 
consciouB Man, the direction of Power in a stone ie down* 
ward: * from the evolution of mind, to that of gross matter 
(iu which the former as causal is involved), the curve of 
Power is a descending one. Man-principle represents an 
ascending current of power as compared with the Matter- 
principle. This diflerence of direction can be symbolized by 
a difference of sign. Now, in ordinary relation, when a man 
faces a stone, we have this upwardly-directed Power and 
this dowmwardly-directed Power facing each other. The 
former means evolving, unfolding Power; the latter means 
involved, folded-up Power. The former gives unfolded. 


‘ Adrishta. 


' VfAvah&ra. 


' [t is adhah-arotab. 
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manifest, patent being; the latter foIded* *np, unmaniteat, 
latent being. Hence, commonly, a man facing a atone means 
a self-consciouB being fa.cing a thing in which Self and so 
forth are folded up, latent. Thus the atone appears as 
neutral, inert. But suppose the man is able to "influence” 
the stone in the manner before described. The influencing 
will mean the reversing of the direction of sign of the Power 
in the stone, that is, making it an ascending instead of a 
descending current, unfolded, instead of folded, evolved in¬ 
stead of involved. That is to say, Self, Mind ’ and Life * 
so long involved in it relatively to the man, will be evolved 
relatively to him. This change implies, as before explained, 
a change of Karma* of the one relatively to that of the other. 

This is Induction in the higher planes which descends, 
with a special form and name, on the plane of matter. 
Man’s spiritual effort may be through conduction or through 
induction (“ vicariouB action ”) or through both. Some 
forms of it lay stress on the one, and other forms on the 
other. The method of Prayer is mainly one of conduction 
(in which Divine Power flows on into the devotee); the 
method of BhUta-Buddhi or Kundalini yoga is mainly one 
of induction.* But we must not actually separate the oue 
from the other. Every act of perception requires both 
induction and conduction of Power. And whether it be 
conduction or it be induction, it has been shown that 
according to Vedanta a block of atone or a lump of earth, 
however it may pose itself relatively, to the " potential 
worths”* of other things, is really and potentially the 
Universal Self, Life and Mind in a certain form of self- 
limitation; being so, it is always really Bliss * and Flay * 

' AntahkaiBDa, * Fr&na. * And Adrishta. 

* See Serpent Power.” ** Tbe Philosophical Baaia of Kundalini 
yoga’V 

* Anandamaja, 


* Idlamaya, 
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aa the Self is (for it is none other than the UniTersal Self); 
it can be made to appear as a blissful and playful ' Self only 
if we ean makti our " attitude * *'' different and appropriate 
in relation to it. 

The gross view of Matter was the ignoranee or nesoi* 
enee of nineteenth-century aoienoei but the present dyna¬ 
mical conception of matter (with which the Indian Doctrine 
of Power agrees) has gone a considerable way in paving 
the path for the acceptance of the Vedantic view above 
explaiaed. The atom is said to be no longer a ‘‘hard 
billiard-ball ” but a sort of miniature universe, with a 
practically inoalcnlablc fund of energy;'it ordinarily con- 
eerves itself but is, in radio-aotivity, transforming and 
evolving; the aspect of Power as evolving matter, and that 
as dissolving matter are also perhaps already recognisable 
in it. Motions and masses in it are oaloulable only abstract¬ 
ly {that is, after some limitation of the data), but not 
oonoretely. Determinism or the “rule of formula" can 
never be completely cBtabllshed in its domestic or “ foreign " 
life. The Principle of Belativity baa also beeu an upsetter 
of the old bases of calculation. Hence Physics may be 
supposed to have Indicated already that it is a magazine of 
Power which creates, evolves, conserves and destroys (thus 
indicating play * in all its phases); that it has a system of 
domestic economy; that it has its own idiosynorasy; its 
own “ memory," and so on. These indications are, if 
anything, suggestive of a Self iu the atom doing play * 
out of Joy‘ appearing as subject to conditions. What 
Physics covers or tries to cover by its mathematical 
formulee and equations, is an abstract atom representing 
some only of the conditions; the real concrete atom exceeds 

‘ Sasn jamaya. Id Amaya. 

* See post for fortber explaaatioa of Adrishta and Karma. 

' Bee " Matter ‘ Ula. * Ananda. 
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these formulae and equations, and must ever exceed them, 
because its essence, its driving farce is Power whioh is 
Joy ‘ which expresses itself in spontaneity, freedom and 
play. Clear-sighted Physicists have long recognized that 
the nineteenth-eentury atom is conceptual, abstract, but 
they must now also recognise that the twentieth-century 
atom, oorpnsole and so forth are no less conceptual in 
so far as they are supposed to be exactly coverable by 
differentia) equations. But the real atom is also slowly 
disentangling itself from those physico-mathematioal 
bonds/ The Self in it has now spoken; evidence of play* * 
in it can no longer he mistaken. All this is not to say 
that the Self in the atom is actnally a thinker, a logician, 
or a judge. A block of stone does not think and judge 
(by means of categories) its states as we think and judge 
ours. But this does not affect the position that it has its 
Self, its experience (however veiled relatively to us) of Joy,* 
and its Play* (however determined its behaviour may 
appear to our abstract caioulation). 

Thus all the three isaues raised with regard to it have 
been decided according to Shastrio principles. A block of 
stone is Sachchid&tw/iida or Being Gonsoionsness Bllse 
veiling itself in a particular manner, but never so veiling 
as to make its essential nature completely suppressed. Its 
Self, its Joy * may be ordinarily hidden from our practioal 
cognisance which is cognisanee within certain narrow, 
pragmatio limits only. 

We began with the M&tjd-vdda definition of Real 
as that whioh is common,* not limited by Time and Space, 
or without exception/ Enquiry has shown that of all the 

* JtnftTiflti, 

*The dyu&tnici^] view lid & Img sfce|i already tAken tbe 

dem^t«ria[jEatioa " of matter. Aod PHyohic Beseardti"' la fonaiabiiig 
corrobarative Ses P0$i^ 

* fill A- ' S4ni^ya. 
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infinitely varied objects of experience the oommon, the 
invariable element is Being Gonscionsness Bliss or Sat'Chit~ 
jinanda. This, therefore^ is the lasting Heal; the forme 
and names not being invariable are " unreal ” in the sense 
of being transient. The fundamental importance of the 
conception of Experience as being essentially Sachchidd' 
nattda (especially the last )' has justified a detaUed examina* 
tioo of the matter. 

But, as in the other case, Md^d-vddOt in thns defining 
the essence of Keality and Experience, has drawn the veil 
over, and therefore hidden, something. That essence of 
experience alone is not Perfect Experience—the Whole.* 
Unless we add to it Power to change or evolve as varied 
Name and Form,* we have " Fact-section " only, not the 
** Fact The Real is not the Essence only which is massive 
ConscionsnesB as Chit,* and Bliss,* but the Power also by 
which Joy* appears as full activity or play. The Whole* 
is Blise' in itself, as well as Power to manifeet as play,* 
One aspect apart from the other is but a fraction/ 

In conceiving the Whole* as Reality (or " Fact"), we 
must beware of two possible abatractions. To restrict the 
Fact to the changeless and universal element of experience 
alone is one abstraction. The other is to restrict it to a 
sort of statical, unmoving '* perfectness All the Shd^tras 
(Vedas as ^ell as Shakta and Advaita Shaiva* Tantras) 
agree tu maintaining that there is a transcendental state 
(immanent in ordinary experience also) of Chit which is 


' Tho fatidamentality of Anuida is eBpeciolIv treated in Taittriva- 
'Dp. (Brign.'TalllJ : aee oLeo Brahma Sotra, 1. 1, 12. 

' PSma. * Kama and RCpa. 

* *' VijaSnaghaDa," etc., as Brtbadaraayaka-tTp. (IV, G, 18 ; III, 9, 

88; tl. 4, 13, etc.) 

' Anaada. * lols. * KalS. 

* The Advaita oi nan-dttal positida te aloae dealt with. 
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pare,* * unveiled,* stainless ’ undivided,* quiescent' and with¬ 
out a second * that this is changeless and abiding while 
all forms change, appear and disappear; that this is the 
Substance, Ground and Boot of all world-manifestation; 
and that liberation * can be had by realizing this Sachchidd* 
nmida. Mdi/a-vdda may be justified not only in emphasiz¬ 
ing this transcendental aspeot of Chit, but also (as one 
method and to some extent,) in concentrating the sadhaka'8 
thought on this aspect, since without realizing this aspect 
there is no liberation,^ and, siDce according to this method, 
this aspect should be realized transcendentally first, and 
then immanently in the varied experiences of the world* 
That is, Chit must first be recognised as difierentiated 
from name and form,^ and then, as identical with the 
Power evolving them.* With this supreme object** in 
view, Mdifd-vdda defines the transcendental and unchang¬ 
ing aspect as Reality, and the reverse as neither real nor 
unreal. Let us let alone the unreal, and concentrate our 
thought on the Real, because that is unchanging, pure, 
massive Sachchiddnanda, the realization of which is libera¬ 
tion/—^this is what Mdyd-vdda in fact says. Now, assum¬ 
ing the truth of non-dualism no objection can be taken to 
this as one method of realizing the supreme goal by those 
suited to this Path. Our interest is naturally in name and 
form**: to transfer it to 'Pare Sachchiddnandat we must 
provisionally discard, and belittle name and form.** We 
have to be persuaded that our interest should lie in Pure 
Chit and not in the forms. And this persuasion is attempted 
while the Vedantist declares the former as real and the 

'■ Shtiddba. ' Kirlepa. * NiiaajAaa. ' Akbanda. 

* SbAnta. ' Advitlra. ' MaktL 

‘ Nama luid ECpa. ExpreBsed by “ So'bHm 
' Expressed by " Sarvo'enii Faramoitbsh 

** Nama-rupa or the pBjrcbo-pbyeloal. 
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latter neither real nor unreal. From its standpoint Maya- 
vdda may be right.’ Qut still it shonld be observed that in 
this we have attempted to define the undefi-uable, offered as 
Real that wbioh is an aspect (however fundamental) of the 
Concrete Whole, Such defining and offering are necessary 
for the realization of the object in view; but still when it * 
comes to be a question of living the full and undivided 
Bealityj we must be oarefnl to recognise that Chit as 
Reality is unohangiog, but it is also Power to change as the 
world of name and form*; that Chit is not Ether-conscions* 
ness * only, but is also Power in Play ’ manifesting as the 
world; that Chit as Ether* only ts not Joy * but Cfotf in 
play * also is Joy * We have no right to draw a line and 
say that the Real is here and not there. The Whole and 
Fall is the Fact. Hence the Upanishat or real name of the 
Brahman is The Reality of Reality.' 

Nor must we look upon the Fact as a statical, un¬ 
moving, “ eternally realized perfectness. That is another 
abstraebion. There may be an aspect of experience in 
which everything stands manifested in the fullness of its 
relations to all other things. There is noth in g un manifest, 
nnrealized in regard to such Experience. Here knowing * 
and BO forth are eternal.* Nothing being here unknown 
and unrealized, this experience does not evolve. Many 
western as also Indian tbinker8,*° have conceived aiiob a 
level of eternally and perfectly realized experience.** It also 
represents the 26th Taiiva {Principle), viz.t Ishvara, of the 


* j, 4 ., in Tiev of ttfi Param&rtha. * Pcma and Akhaada. 

' KasiA-rCpa or Uie psycho'physical, * ChidAk&sha, 

* Chid-Tilaso, * Anaoda, 

' Brib.'Cp., II. I. £0; Maitri'Cp,. VT, S3 (Ea), 

* Jnfisa. * Nityo. 

** Cf. the dootrines of Ram&najacharrTa, MadhT&chAryya, VaUabhS' 
ob&ryya, NimvAchatyya and others. 
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Yoga System.' He is the knower of all generala* * and of 
all pattioulars.* His sound-predicate * is the M(tJi&niii7ttT& 
Om,* Man's expetienoe has generally been conceived as 
“ a gradual and partial reproduction " of that Spiritual 
Principle. We do not know, and cannot relate ourselves 
to, a thing in the completeness of its relations. Heuee we 
know more and more; will and act to place that thing in 
other and yet other relations to ourselves. 

That Consciousness as Chitf in evolving by its Power 
of the world of names and forms, shows a perfeot and 
realized Form (the Snpreme Form)* and an unending series 
of less and less perfect and less realized forma, yet remain¬ 
ing as it ia in itself always and everywhere, whilst veil¬ 
ing and limiting itself variously as it descends from the 
Snpreme Form and Name^ to the lower levels, ia a position 
which is assured by the very nature of evolution itself. 
Evolution means this, A Supremo Form or Ideal, as actual 
Reality, involves or folds itself up progressively by its veil¬ 
ing and hnitizing Power; but the Supreme Form possesseB 
supreme dastieitij^ (as the imperfect forms, material or 
otherwise, possess their own elasticities by which when 
strained they stress to regain their own forms; whereby in 
and through ail strained, that is veiled and finitized, forms, 
it again tends to regain its Supreme Form), This is Cosmic 
Elasticity and it is at the root of Evolution, It is analy- 
sable into two factors—a downward or forward sweep and 
an upward or backward sweep; an outgoing current and a 
return current*; an ejection and an absorption. One of the 


' Fstaaj^-Sutm—coocept of lahvara. 

* Sarrajna. ' * VflcliaJtft 

* " Tasya vAcbokab proaavab "— ^FatooioJa-SCtm. * lahvara. 

' THe Supreme Sh8bdn-Artha*Pnityaya, which ia the Lord Ishrafa, 
' Bee post for further explsastion. 

* Fravritti and Nivntti MSigo. 
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S7idstric Bjmbola ia the Divine Tortoisewlio projects and 
withdraws Hie limbs, and Who is described as having 
borne on His back the Vedas the highest form of 
Experience together with all sounds^) in the "Gausal 
Waters " during Dissolution. The movement of the Divine 
Tortoise is the symbol of Cosmic Elasticity by which finite 
forms, eto., are projected from the Supreme Form (repre* * 
senting the ** strains”), and are again withdrawn into it. 
The factors of the Gosmto Elastieity are ooncurrent, but 
one factor may have a cyolio or rhythmic ascendency over 
the other factor. That is, in the cyclic life of the world 
the two factors appear alternately as the dominant and the 
recessive respectively. This being the meaning of evolution, 
we must hold that the Supreme Form as actual Reality 
is at the root of the process; and that it is a partial and 
incorrect view to say, with many of the western evolution¬ 
ists, that the very lowest and simplest forme only are at 
the start, and that the higher and mote complex forms are 
progressively evolved, with occasional reversion a to lower 
forms, the tendency being on the whole towards the reali¬ 
zation of perfect forms which perhaps cannot be realized 
under existing circumstances in finite time. This gives 
us a aide view and a distorted view of the matter. The 
Supreme Form* and the higher Forms^ are in the begin¬ 
ning as actual realities, who supervise, as CJiit-Skaktis or 
Controlling Principles, the downward sweep which gradually 
involves the higher forms as well as the upward sweep 
which gradually evolves them. The Supreme Form or 


' Etkrma. * Bhabdiu. * fsbran. 

* Sooh as tbs Pnkja|iatis, MAnaaa-pntns, Kanas. It ia interesting 

to note thst pmcticollr'^ ancient traditioae make Hiat-ory start with 
Blaon. India, Mann ; Egy-pt, Manes or M'na; Crete, Mioos; Lydia, 
Uanes i Phrygia, Manb; German, Mannne; and so on. 
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IB thus givsR in tho process not merely as an 
unrealized, infinitely distant Cosmio Ideal, but as a Reality 
present in, and controlling, the whole cosmio process.’ 

But the Supreme Form must not be offered as being 
alone the Reality, It is an aspect or Form of Reality, as 
Pure Chid&lcdsha is an aspect. The Full Reality* * or 
Fact ** is Chit which, while remaining by its Power the 
Pure Ether which is SdchchidSinundn or Shiv<t, yet evolves 
by its Power, the World-Mother, as the world of forms. 
The Supreme Form,* involves Itself into lower and lower 
forms and also evolves these again into higher and higher 
forms until in dissolution they are withdrawn into Itself to 
be projected again during creation, Being-Cm&ciousmss- 
Bliss as both Power to Be and to Become or evolve is there¬ 
fore the Reality-Whole^ Time, Space and Causality are bom 
in its womb i * that is, in itself It is ]\/IahdiJcdlif which 
means not only that Mahdkdla or Infinite Time is the 
Power, but that She " stands upon ” Makakala who, as 
the symbol depiots, is '* at Ber feet She is the Mother 
as also the Consort of Mahdkdla —a truth which is now 
understood. She produces Time, and having produced, 
plays with, and as, Time. Buoh play ia Her play/ Her 
love-joying.* She is the Supreme Principle* evolving as, 
and transcending, the 36 Tattvas or Stages of involution 

* In tha nflhffiTi" of " tG Tattraa " Ishrara.'tatt'va is given n epfiCiAl 
meaning. 

* The doctrine therefore does ncit favoar any tbeoiy of " God in tbo 
Mating," Shroti very often osee the epithets "fiarvOdbyataba/' etc., 
meaning that Qe is the Supreme Xiord, Overseer, eto. 

* Ptlma. ' labTBra, 

* Fama (Paiama-Ealft}. This fundamental dootnne is evidenced 
by the association of Shiva'Shatti on all planes and their nnity. They 
are never, even in diasolution. apart from one another. 

* Eala-Sbakti is one of the Kanchukas. Chit as Power becomes in 
evolution K&la-Bhakti. 

^ LUa. * BamanAoanda. 


’ Puraa-iTattTa. 
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and eTolafcion. The Pure * * Chit of MdyS^-vdda and also the 
eternal Whole with attributes * are both Her aspects: She 
is both above the faetors * of the radical psycho^physioal 
potential ' and their support,' and is both without and 
with attributes ooustituted of such Faotora' She is the 
Supreme without aspects, as well as with aspects.^ We 
oannot dedue^ Her by anyone of Her aspects. In Herself 
She is the Whole which manifests as the Universe of Parts 
existent within It. 


k 


* NirgufiA. 

' Nitira-Puma-gqna-TishiBhta. Tho Chit of ViahifihtftdT&it&t for 
ipstance. 

' GanAtTta. * ProJmtt ShaJctL * Gonashraya. 

* GtuiftmaTT. ^ HishkalA ao weU u Sakal^. 




CHAPTEB VII 

CONSCIOUSNESS' AND UNCONSCIOUSNESS* 

In the previous Chapter we have dealt with Chit aa Reality. 
But, whether tacitly or explioitly^ we have, throughout 
the disouBsiou, proceeded on the basis that there is no 
Achit* or unconseioiisuesB, no “thing*' independent of 
ConBciouBness. We must now briefiy examine that basis. 
The previous discussion has already sufficiently prepared 
the ground for such examination, 

nnoonscionsnesB * may mean three things: (1) Objects 
known by Consciousness and yet believed to exist by their 
own right outside of Gonsoionsness, e.g., a block of stone 
we now see or touch; (2) objects believed to exist by their 
own right of which we have no consciousness at all; and 
(3) anything which is, or can be, made an object of know¬ 
ing,* and which therefore can, be distinguished from the 
** I *' or subject or principle of knowing* as “ This The 
second class of objects may be of two kinds: (a) Objects 
which, though themselves consoious, are yet outside end 
independent of onr consoiouBness; and (6) objects which 
are outside and independent of our consciousness and are 
believed to be unconscious in themselves, e.g.t unknown 
material objects. Now Ved&nta does not recognise the 
first two classes (1 and 3), aa unoonsoiouaness *, though, 


' Chit. 

* 


* Acbit is * not Chit 

* AhftERt Jnito. 


* AtMt ot Jada, 
•idaio. 
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pragmatically, it may Bometimes call them so. There is 
nothing outside and indepeudeut of Conseioueness as such; 
nothing existing by a right which is not the supreme right 
of ConBciousness-Being; hence there is no unconBciousnesa ^ 
in the first two senseB. ConsoiouanesB should not, however, 
be taken to meajt veiled, individualised Consciousness 
which means Consciousneas ho limiting itself as to have 
other “ consciouaneBses *’ and things existing onteide its or 
their limits. Thus a block of stone even while it ie being 
seen and touched by a Subject A, is believed to exiat 
independently of A’s ConseioUBuesa; and that belief is 
correct, and Bealism is justified, in a certain sense. An 
unknown object, far away in the heavens, or far below in 
the interior of the earth for instance, may thus really exist 
out-side of the consciousnesB of A or B. But atill it never 
exists independent of ConBciousneBS as such or Cosmic 
Consciousness which is the unveiled form or state of Con¬ 
sol ousneBS. Even, with regard to A’s consciouBnesSt it is 
outside and alien in so far as A's consoionsness is A’s and 
not B's or C’s; that is, in so far as it is veiled conscious* 
ness sotting up the pragmatic walls of the sub-conseious 
and unconscious about it. Cosmic Gonseiousness is Con¬ 
sciousness minus these walls and partitions. Every object 
is in it, and of, it. 

Consider an unknown star so far distant that its light 
neither reaches the eyes nor affects a sensitive photograpbio 
plate. It is thus outside of, and alien to, A's oonsciousness. 
Bnt what part of it ? That it is outside the inner ring of 
A’s consoionsness which is the accepted and recognised 
portion (commonly called the consclousuess) is clear. But 
what about the outlying stone of gradually thickening and 
darkening sab-ooneciousnees ? Many things, not recognised 
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in the " broad daylight" ring* can be by means of the 
“ searchlight" discovered in the darker ^ones—in the 
realms of ** twilight" for instance, which aome western 
psychologists call the fringe of consoiousness Now^is 
the unknown star here ? In other words, has it really been 
known without our uotioing it—recognising that it has been 
known? No; the searchlight does not discover it. Has it 
no place in the eemi-consciona and sub-coDSoions zones 
then ? We can never be sure that it has not. 

The universe is an infinite stress^system. All centres, 
near or distant, are in constant interaction. For instance, 
if a lump of matter be suddenly created or annihilated 
now in space thousands of billions of miles away from 
ns, that event will certainly affect the entire stress-system 
of the universe, of the earth and of A*3 organiara for 
the matter of that. The efiect may be inappreciably 
small, if the event in question be small, or too far away. 
But this only means that our sense-organs and perceptive 
machinery have been so constituted and adjusted that 
they ordinarily do not record disturbances (sound, heat, 
light and the like) which do not come within certain 
limits of intensity, duration, and so forth. Bat this 
does not mean either that the distant event has failed to 
influence our organism and machinery at all, or that, having 
influenced it, it has not contributed its share to the general, 
vague, maEsive feeling, partly semi-conscious and partly 
snb-conscious, which always olings to and constitutes a sort 
of background " of all definite and recognised feelings or 
perceptions that we may have in life. In fact, it must 
follow d pTiori from our position in the cosmic stress- 
system (which has no “ watertight compartments') that 
every move in this cosmic dance must produce a corres¬ 
ponding tremor in the chords of our feeling, and that the 
** clear notes *’ which one hears from those chords are 
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always set in a background of half-tones and subtones —a 
general, masBive mdiscriminated, unrecognised chorus of 
note8"to which the movement of any corpuEole anywhere 
in boundless space must have borne its share. The clear 
note is gross; ^ this background of sub- notes represents the 
realm of subtle’ variously graded. The first with the 
second is the concrete whole of feelings it is an abstraction 
and unreality without the second. 

Our searchlight does not commonly reveal everything 
in this background because it is a pragmatic searchlight, 
ordinarily so fitted and adjusted as to reveal objects within 
certain limits only. But by Yoga this searchlight can be 
made to approach aa near as possible to perfection,* * By 
its means the subtle background of our experiences can be 
made to corue into clear relief. Thus a yogi may know by 
meditation * a subtle,* obstructed,* distant * object or event, 
because it was already in Ms feeling, though uuperceived 
and unrecognised. To say that he discovers it not by 
exploring his own experience but by drawing upon a per¬ 
fect bank of experience which is Cosmic Consciousness is 
only a different way of stating what has been above 
formulated. The difference between his own experience and 
that of the Lord and Mother is a difference of veiling or 
ignorance only; so that the same act (meditation and so 
forth) by which he "explores'* bis own experience and 
discovers a previously unkown element in it, is also tdie 
act by which he lifts the veil drawn over his own know¬ 
ledge and assimilates bis mind to that of the Lord.’ His 


' Sthfliv. ' SOkshma. 

* This includes wbat ia now cuItivAtod in the West as '* X^ray 
vision " or as Clflirvoyance, or “ FEyohomotry," etc. 

* Dhyima. ' Vyavnhita. * TipralmAhta. 

' Tsbvara and IshvarT according as we rcf^oid the Shiva or Shakti 
aapect of the Whole. 
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exploration beooniee prodnotivo of new discoveries in pro* * 
portion sa this unveiling and assimilation prognesBea. 
Finally, when perfeot assimilation is effeoted, bis experience 
becomes the Experience of the Lord ^ which Is Perfect Veda 
or Vedu in the limit to which man's Vedas and even those 
of the are more or less distant or neat approxima¬ 

tion b> To bring oneself in perfeot rapport with the Perfect 
Veda is to ^iecome It»* Clairvoyance and like faculties in 
which things subtle, far distant in time and place, are 
perceived, is thus the recognition of the unrecognised in 
our experience, or otherwise stated, the projection on the 
lighted white screen of the seer's conscioueness of the 
thing s that are in the Cosmic Consciousness. This being 
the position, it is clear that things (known or unknown) 
which are believed to exist objectively to, or independently 
of, A's consciousuess, really do so if A’s consoiousness be 
restricted to what he and others accept as such; but if A's 
consciousuess, inclnding the realms of the semi-oonscioue, 
sub-consoiouB and “ uneonacious," be so unveiled and 
lighted as to become identical with Cosmic ConsciousneBs, 
then there is, or can be, nothing existing independently of it. 

A material thing, for instance, is independent of the 
** normal " consoiousneas of A, both as regards the primary 
and the secondary qualities. But does it exist exactly as 
a copy of A's perception ? No. A’s cognitive faculty being 
limited and conditioned by his tendencies *, he knows a part 
only of the thing aa a whole, and that part too, to some 
extent in his own way. Even in perception each person 

’ Ishv&ra ood labTuf occordioB m we regard the ShiTa or Sbabti 
aspect of the t^ole. 

* And so it is said " To know Brahman is to be Brahman (Brahma* 
rid BrohmoiTa bbavatl)", The hind of " Knowing " is jnAoa ararCpa 
as controEted with "Knowing in the aobieot'obiect relation” or 
JnSnakriya 

' Sangflk&rafl. 

13 



178 


KUHlMlVA; PO'WEE AS CONgCIOTISNESS 


haa hia idioayncraay, hia “ persciDal equation Thna A* *8 
perception ia not e:tBCtly eqnal to B's; B'e not exactly equal 
to C'e. The inspection of the Scientist or the meditation ‘ 
of the yogi giTee a fuller picture; but these fuller pictures 
also more or less dilter. The question therefore arises: 
What is the standard perception or the cognition of the 
thing in the perfectness of its qualities and relations ? This 
standard perception may again relate either to the pure 
type* of the thing, or to all the details or particulars in 
their correlation. The former is the General * and the latter 
the Particulars.* Both are cognised by the Standard Mind 
which is the Lord Who, in respect of the former is called 
^ Knower of all generals,"' and in respect of the latter, 
“ Knower of all particulars/' * Hence what exists really 
independently of A’s normal eonsciousneas is the Standard 
Thing as cognised by, and as existing in, the Lord/ 

Common Realism objeotthes A's perceptions; they are 
objective not only as regards their exciting cause or ground, 
but also as regards their primary and secondary qualities; 
but not simply in the sectional view which A, fay reason of 
his limited capacities, tabes of it, nor in the more or less 
coloured " view which A by reason of his idiosyncrasy or 
special tendencies * forms of it. Even the scientist relying 
on his artificially extended capacities of perception has to 
neutralize these idiosyncrasies and so forth ; hence his real 
thing is what is perceivable by a “ mean or average " ob¬ 
server with the help of " perfect " instrumente. Both are 
ideal conditions. The average " man does not actually 
exist r and no earthly workshops can of course turn out 
perfect ” instrumente. For the mean " man with perfect 
instruments we substitute the Standard Mind, and though 

^ DbyAno. * Jsti or SUmlUiya or ftkntl. 

^Tanmatm. ‘Viaheaba* * Sarrajna. 

* ^arra-rit. MnDdakH-Cp,, 1,1.0; II. S, 7, ' lebTaia. * SaixaBkAraa. 
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this iattsr may be beyond inatbematiical measuremcnti 
(** Soience is measurement ”), it is within the possibility 
of realization, being the UETeiled “ that which we are in 
ouTEelvee.” ^ 

Yedilnta thus doea not recognise nnconaoioUBnesa * in 
the first two senses set forth aboTe. Where it uses the 
term, it does so in the third sense, that is, the Jtnown 
represented by ** This '*.* Briefly, according to this concep¬ 
tion, Illumination* ia Chit or Conscious ness, and that* which 
is made an object of the former or revealing Is, as such, 
object, nnconscious. The Mind* and the limited Self pro¬ 
duced through its operation' are thus unconscious because 
both can be, and are, known as *' this But, be it noted 
that, they as well as the so-called Matter are unconscious * 
only in this sense, that as being the object of the oonsciona 
Ego they are therefore as such object not conscious. Apart 
from this sense, and in themselves, they are consciousness.' 
The point is that Chit, makes unconsoiousness of itself by 
making an “ object" of itself. There is nothing but CMt, 
object or no object. There is even in fact no such thing as 
seeming or “ reflex consciousness.^ There is nothing other 
than Chit, Incid or opaque, on which the *' Light ” of Chit 
citai reflect itself, thus making that object to look like some¬ 
thing luminous. To say that there is really an unconscious 
thing,' which looks as though it were conscious owiujg to 
its association with Chit, is Sfi.ngkhyan Dualism, and in 
Monistic ^ doctrine no relic of that Dualism can be suflered 
to remain. 

Mind * is at base really Chit, though, pragmatically, it 
may be called nneonsoioua' on account of its being an 

* SvarCp^. ' Achit. Jada. 

' Idam. See SbarTnUca Bbftahja. tJpodgbiita. 

' PrAlfflflhft- * Vimarsha. * Antabkarana. ' As Abaogkara. 

' Jada, * Achit. " ChidabbSea. ” Advaita. 
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" object *’ of knowledge, and its having a varying veil, 
measure and movement. It never ceases to be other than 
Chit, ft is Chit limiting and defining itself as Mind as die- 
tingnished from Matter,* for instanoe, which is Chit limiting 
and defining itself in Matter/ Tedftnta does not counten¬ 
ance any essential dualism of Mind and Matter. It maintains 
an nnmoving, unveiled, unmeasured aspect of Chit as well 
aa a moving, veiled, measured aspect. The latter is Mind, 
Matter, Space, Motion and so forth. Hence it does not 
hesitate to conceive Mind as something having a variable 
xneasnre (sometimes expanding, sometimes contracting), a 
variable etructure owing to the variable mixing of the three 
Factors* of the Principle of Contraction and a variable 
movement even in Space (as in Perception, and so forth.),* 
It is really Chit moving in Chit, existing in Chit and fnnotion- 
intf in Chit. If there be Extension, Inertia, Movement, 

■■■ o 

Impenetrability, eto. (the usual marks of Matter) in the 
world, it is becanse Chit has so defined itself as to be extend¬ 
ed, inert, mobile, impenetrable and so forth. Western 
philosophers sometimes look askance at thought-movement 
and 80 forth, because they hold to the disparity of Mind 
and Matter. And, usually, they do not distinguish between 
Mind and Gonscionsness. Gonscionsness as such does not 
come and go, but Mind as psychic process does. 

There has been, both in India and elsewhere, mnoh 
controversy about the question whether there may be 
" nneonscions ideation" or unconscious experience. It 
Baems hardly open to doubt, however, that many common¬ 
places of experience as well as many *' abnormal," extra¬ 
ordinary and occult ” experiences cannot be satisfactorily 

* AuUlitariitiftTftohchbioiia-obftjtfMiyA- 

* PrAmey&TBcbehhiiina cbaitanyii. As defise^. 

■ Shvetilsbvataiia, U|i„ 111 ^ 19 ; BiihH-Up*, IV, 8, T ^ Cbhaad^-Up.p 

Vm. 0^ fi. " Guiia- 
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ftocountsd for at all eicoopt by maintaining that thero is a 
“ normal ” or " threshold ” line of oonsciousness in man in 
respect of which his curve of experience is partly above 
and partly below. Habit, Memory^ Instinctive thinking 
and action, dreaming whioh have been said to involve 
repressed, unsatisfied desires, and the like, as also 
many “ uncommon ” expenenoes presuppose a continu¬ 
ous curve of experience part of whioh is ** subliminal," 
and whioh, therefore, like a fioating ice-berg is not all that 
it looks. The explanation by “ cerebral vestiges,'* without 
having recourse to subliminal depths, is not sufficient and 
cannot cover all oases. The brain may not be a necessary 
organ of the mind, and in so for as it is an organ, its 
stresses may correepond to, rim parallel to, without wholly 
oaueing, the stresses of the mind. Ved&uta not being afraid 
of Matter, is not, therefore, afraid of the brain. It is pre¬ 
pared to maintain a real interaotion between the brain 
and the mind; which is not simply a parallelism between 
psychosis and neurosis. But still the mind may have a life 
larger than, and in some cases, and to a certain degree, 
independent of the brain. The “ cerebralist," on the other 
hand, makes the life of the brain larger than, and inde¬ 
pendent of, that of the mind. Thus brain-activities may 
go on without there being accompanying mental states; 
and brain-vestiges may remain without there being actual 
mental seeds," and tendencies.* 

A stronger position is that mental states, after their 
intensities or interest sink below a certain *’ mark," persist 
as subliminal forms and stresses which ate tendencies,* 
ftTid when these tendencies press themselves beyond a 
certain mark, they again become “ oonsoioiis " presentationB. 


' Siuigsk&ra$. See Cbap. od Coiiikuoiihoos luid Biain, P.N.M.'i 
Introd action to Vedanta PhiloAopbr. 
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Between a presentation and a ** tendency/' the difference 
is really one of degree; the latter is a veiled or subtle kind 
of presentation. That certain " mark " is approximately 
determined by the needs and interests of “ normal ” life—it 
slightly varies with different people, and can be varied 
considerably by hypnosis, trance, ^oga, eto. Thus a man 
searching into the subliminal depths of his coneoiousness 
may " see " the subtle presentations.’ The transition from 
*' normal consciousness to “ unconscionsness ” is not 
abrupt—there are different shades according to degrees of 
veiling. The so-called “ enb-conscions ” and " uaooneoioua'* 
are only modes of consciousness which cannot be restricted 
to what little may be practically accepted in the indednable 
vastness of actual personal experience. So one may not be 
prepared to admit the sab-conscious and unconscious as 
orders of experience difierent from the conecious. They 
are the veiled, ignored, non-aecepted, unnoticed zones in 
consciousness itself. Thus the ShRstra takes up a position 
which is nob either that of the " oerebralist ” who would 
confine experience to " normal " consciousness only and 
explain memory, habit and so forth by brain-vestiges or 
brain-disposition8, or that of the common type of the philo¬ 
sopher of the Unconscious who, while admitting experiences 
below the threshold line, regards such experiences as really 
snb-oonsoious, thus setting the threshold line as the boun¬ 
dary of consciousness itself (his consciousness being, there¬ 
fore, not other than ** normal," pragmatic consciousness 
which is hot a section of actual consciousness). As the 
oerebralist in the YedAntio view commits the mistake of 
regarding mental life (or experience) as a structure raised 
on the wider and more enduring basis of cerebral life, so 
the “ sub-con scions thinker " is in error in regarding oon- 
Ecionsness as a structure raised on the wider, deeper and 
^ See PataojoU SCtni. 
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more abiding basis of sub-consoioua experienee. GodsoiodS' 
nass as Chit is the basis, and there is no other. Chit is 
not normal or pragmatio only. 

In the Sd^ighhya Philosophy, e^cporisiice,^ boing a mode 

of tho Psycho-Physical Principle" (which is unoonsoions,") 

is also nnconscioas; " and it ia only when the Uncon 
Bcioiia ** refieets^^ itself on, or oatohea the reflection of 
the Conscious* *, that it becomes oonaoiousescperience* Thus 
experience has two forms—conscious and nneonsoious, of 
which the former is a reflex or imposed form* This appar¬ 
ently comes near to the position of the western sub¬ 
conscious thinker,*^ but, fundamentally, it is a different 
position inasmuch as its consciousness is not a xFariable 
^raccident ” of experience only, but an independent Principle 
existing by its own right* Thus though experience may be 
conscions or unconscious (as the western sub-eo use ions 
thinker holds), yet CoaBciousness is neither a proprium nor 
an accident of anything other than itself^ It is eternal, 
changeless, pure, though it may variously reflect the charao- 
ter and complexion of the mind “ with which it may be 


associated/ 

This position ia only a stopping short of the final 
position which is taken up by Vedanta, Analysing experi¬ 
ence we find Illumination " and illuminated ; Chit which 
reveals and the " Stress which is revealed. Experience as 
joining together these two aspects is the Fact; each is an 
abstraction considered by itsolf- Now, Sditiy^hyd makes a 
substance of each of the two abstractions. The underlying 


^ Buddhi-Tyap4ra. 

" Pmfcritl which b ft Beal Independeat of Cocficioiisnefls as the 
Selves or PorofllmB* 

* Achit. Sfimkhya-KarikaT * Pamaha which i& Chit- 

‘Nltya- * Baddhi* etc* 

^ Bee Voloines on ” Re&lit7 '* wid *' Hind *’♦ 

* PrmkAsba. ' VimaiBhA. 
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principle of tbis prooedure is this; Ill animation ’ cannot 
make an “ object" of iteotf; on tbo other hand, an " object ” 
cannot be its own revealer * * or cogniaer. In the Vedfintio 
view it is a plausible principle without being a valid one ; 
and if man did not normally deal with pragmatic Fact- 
sections or abstractions, he would have discovered that the 
principle is invalid. 

The Bhatta* School of interpretation in the Pilrva- 
mlmangsd, (of Jairaint} also proceeded npon this principle 
and conceived the Atrfuii% as possessing a dual character— 
being conscious in one part, and unconscious in another. 
The AtfUitn was compared to a glowworm which now shines 
snd now does not. Atman was cHf as knower’and acht'i 
as known, as object,*: chit as seer* and achit as seen/ 
SSngJckya, as we have seen, stows apart what are thus 
juxtaposed and made to co-exist in one and the same 
substance. Vedfinta identides in essence the Illuminator* 
and the Iltaminated *; the Bhatta school differentiates 
them and places them side by side like the two seeds ina 
grain of gram j SdTtgkhya takes them quite asunder. The 
first is for non-difference; ^ the second for difference, non- 
difference *; the third for difference.* The invalidity of the 
second and third positions lies in this: the revealer* does 
not make a revealed * of itself; nor does the revealed' 
become its own revealer.* It is Chit simply which by Its 
Power is the Revealer * as well as becomes the Revealed.* 
By its power, or rather, as Power.** It Is thus polarised. 

* Pirabflatifi' * , 

* See 8hJc)ka-y&rttila (SfaiUiya-yAda, Atmavada) of Htitnarila- 
Bhatta. 

‘ PrakAshva. * Drishi. * Drisbya. 

^ Abheda. * Bhedfibbeda. * Bheda. 

"Comoionly we spoak of the Power of CkmacioDsaoea but Power 
b in itself CoDScioBBnass, And so the Devi or Mother-Power ia 
Cfaidrapinl. 
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The Prahh&lcura scbool of PDrva-MliDS.iigB^ as also 
the Nyaya-Yaisheshika School) makes the Atiffidn unooa- 
soious' in itself, its consoionsness * * being a separable pro¬ 
perty which is existent in it only when certain conditions 
ate fulfilled, and which is non-existent otherwise. Just as 
a leaf may be the support of a partioular tint of colonr 
which may not always exist in it, so the Atman is the 
support of the quality of consciousness.* In dreamless 
slumber, for example, there is (it is supposed) no con- 
soiousness as evidenced by the sub sequent recollection —■ 
I was asleep; I knew nothing.” This, however, is a 
mistake. " 1 knew nothing means of course “ I knew 
nothing in particular ”, During elumber there is this 
positive knowledge of knowing nothing in partioular, and 
also, as the Shruti maintains, a veiled consoiousness of 
amorphic Bliss.* As regards the general position that 
Atman is unoonscious,^ and becomes conscious only condi¬ 
tionally, that is when linked up with mind and its object, 
we need observe merely this that in this position Chit is 
recognised only as **normal or pragmatic*'consciousness 
which is a section only; that this pragmatic consoiouBneBS, 
which is one of " interesting " particulars, is mistaken for 
cousciouBuess as such, so that when in slumber particulars 
or forms do not exist, it is thought that conaoiousneas 
aa such also does not exist. Not perceiving that the 
essence of Substance-Energy is Chit, it wrongly makes 
an attribute * of Chit which sometimes inheres and some¬ 
times does not in a Substance * which in itself is different 


* Afihtt. ’ Chaitooya. * JnftaR or Cbutanyii. 

' InuadA or Sakbam. MaadSkra, Dp.. 1, t. It ie said in tbs satra 
“ Happily I slept and knew DOthing, That ^ere was bliss is ahawn by 
the recollectioD ol it on waking. For there can only be remembrance 
of that of which there has been experience (an abba va) 

* Onna. * Dravya. 
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from its attribute,^ and ia unconaniDiia * * wlien the attribute ' 
does not exist in it/ 

But ia the essence of Substance-Energy Chit ? Cannot 
Chit be an attribute* only? It need not be an epipbeno- 
menona ** by-product/* as the Materialists and LoJcayatas 
(followers of Charvaka} eay, of Matter, It may not either 
be a separable phenomenon like the oonscionsness* o! 
the First Standard Atman. But should we not regard 
it as a phenomenon still—as distinguished from the 
Noumenon or Thing-in-Itself ? Even the Yogachara Baitd- 
dha to whom the universe (subjective and objective) is 
merely a beginningleas succession of transient * " pulses ” of 
experience/ as modem psychologists might call them, and 
varions grouping or clustering together of anoh pulses*; 
who breaks up the apparently continuous flow of " Self 
consciousness into a series of rapidly succeeding but die- 
Crete apperceptions (perceptions of Self or “ I and dis¬ 
tinguishes this series* from the series of object-perceptions* 
(in the mind " or outside it) *;—even he would not 
make these pulses of experience, succeeding one another 
and grouping together, the Substance or Eeality as many 
western Empiricists have done. No “thing” exists of 
course as other than the knowing* (this is denial of 
Realism); but even the knowing does not “exist”' — that 
is, the knowing* is of, and in, the Void.*® The VaibJidshika 
and Sautrdntika Bauddhas believed in things independent 
of experience (the latter making them directly perceived,” 


* Gaea. ' icbib * Cbit-Qiiiia, 

_ ’ In Saiiskh^-Vedftota, £tma ia Nitjra-Cbaitaara ; in NraTa- 
VAi«heishik^, it is A^autokA-Cbaltaziya. 

* jD&iiik * Eabimika. ^ Viiaana^ 

* ilara-TiinAna. * Prarritti -FijnAu. 

* SbCtnytk ** Pratyaksba, 
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the former maMng them indireotly or iuferentially knoTTii); 
but here the Basis of things is not Chit but the 

Void,* * 

But what is it really ? What constitutes the essence of 
Thtnghood ? Consider again a block of stone. It is seen^ 
touched^ pressed, lifted^ pushed and pulledj and so on. We 
have just a group of “experiences** succeeding one another 
—the experience* as above explained. Is it merely the 
aggregate of these actuail experiences and certain others that 
may be possible? Either it is or it ie not. If it i&j then the 
experiences^ coming and going in a “ medium *^ or “ether 
or Chitf make that block of eton© nothing but a structure of 
experiencing* raised upon the basis ot GhiL Reflection 

will show that the succeeding “ pulses*'of feeling require 
at least two permanent Principles * a self-distinguishing 
Subject called the "witness*^* which notes the pulses as 
coming and going, as before and after, as related iu this 
way or that, and which therefore must not itself come and 
go, be past and future, be related in this way or that. To 
know for instance that A, B, C have succeeded one another, 
there must be a Knower who has remained above the 
auccessioti so as to correlate them according to a certain 
temporal scheme. He must abide and wdtnesSj and dis- 
tiuguish himself from the ohangiug phenomena. This 
"I*'* or Witness cannot itself be broken into rapidly 
succeeding pulses of “1“ feeling;* for, who knows and 
says that the “ I ** feelings are succeeding ? We require a 
Self behind these fleeting “ selvesWho, again, remem¬ 
bers that when C is, A and B are no more but that they 


^ S« Sarva'darfih&na'SapggrAbap " * YijnftiiM+ 

* Ghait±mfa. MptidAka-Up., III. 1, I ; ShveUtabTatara- 
np., IV. 6. 

* ahani . 


* Aham-pratyava. 
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were before?' To say that the Series' knows and remem¬ 
bers itself, is to forget that what actually exists as 
experience* at any moment is not a series but a particular 
experience* and that the series does not, and oannot, exist 
as series except to a Witness who is not in, and of, the 
series. To say again that the last term of the series, that 
is C, as an actual experience ® remembers, sums up and 
judges the past experience,* is to assume that past and 
non-existing experience* can yet exist in a manner in the 
present pulse, C; that G can somehow involve a thought of 
B and A which are no more. 

But suppose this assumption is correct; C does re¬ 
member and judge A and B. But what is this C — ^this 
so-called present “pulse"? If we do not pragmatize and 
ignore the given whole of experience, we shall see that 
G is not a pulse at all, but the indednable, alogical uni¬ 
verse of experience, (t.c., Fact) which, In order to suit 
our practice and our theory, we are cutting up into 
“pulses" coming and going. Judging and rememhering, 
and so on. Experience Is an indefinable universe in which 
we accept certain aspects or sections only, and in which 
those sect ions are correlated by ns or by our tendencies * 
temporally, spatially and causally, thus giving ns thoughts 
and things succeeding one another in time, co-existing 
with one another in space, and causally affecting one 
another, " Pulses ’’ are thus born of “ ignorance ", In 
fact we have the continuum of experience; and this 
Conti an um, which in an alogical way whilst remaining 
each continuum, yet, as Chit, variously stresses into 
correlated forme. This Chit as Continuum is at the back 


* In other words who is refiponsdble For Smriti, PratyabhignS, 
AnnyyavaftAya. etc. 7 


' Vijn&na-nntAiw. 


* TiinSna. 


' SoagskAra. 
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of fll! pulses, and ail experiences'which Bnddhifitio Philo¬ 
sophy has often looted up to as the great Void. Hence the 
fleetiDg-atates or pulses to be known and remembered as 
such require not only a permanent Witness but a perman¬ 
ent Continunm also * 

Of these two the latter is the more fundamental j 
because while the Witness is indispensable to experienoe 
treated as a logical order in the thinking and reviewing 
of experience), the latter is indispensable to experienoe both 
as logical fffOd as alogical. As a matter of fact, in intuitive, 
as distinguished from thinking and judging, life, the Self 
as “Subject” is often in abeyancej the Subject-witness 
presupposes a thing or object witnessed that is, a polarity.* 
In non-polar* experienee the Subject-witness as witness 
therefore need not exist. 

Thus we cannot according to Vedanta do without 
Chit as a substantive background, even if we agree to 
regard a block of stone as a cluster of actual and possible 
“ sensations Sensations are the outeome of a threefold 
iguoranoe and abBtraotion. Sensations are abstractions 
from perceptions whioh are relatively more oonorete; per¬ 
ceptions are abstractions from the entire universe of ex¬ 
perience at a given moment; and the universe of experience 
at a given moment is a temporal cross-section and ahst-rao- 
tion of the real “ Fact ” whioh is Chit as Power stressing 
and constituting as such on indefinable, alogical Whole 
involving Time, Space, and so forth. 

But let US, in the alternative, regard the stone as not 
an aggregate of actual and possible sensations, but as the 
objective ground and canse of sensations (as Realism holds). 
But how can we be sure that the ** objective ground really 
exists ? Wo firmly believe that it does, but evidently the 


* Droitib. 


* Adraitlh. 


* Chidft^ft^hAp 
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belief also is a part of our experience and thonglit, and, 
therefore, cannot carry us beyond to anything outside and 
independent of experience and thought.’^ But then why 
should we believe that which is not the fact ? And there are 
marks which indicate that the belief is well-gTounded. 
Perceptions and objective experiences " by reason of their 
independence of our wish and insistence on our attention, 
and so forth, constitute an altogether different order point* 
ing to an objective order of realities. Their relative per¬ 
manence, independence in being and becoming, resistanoe 
and insistence, objectification and localisation, vividness 
and interest, and the like are the important distinguishing 
marks, of which the first four ate the most important. 

We may concede, without further discussion, that if 
Solipsism and Subjectivism cannot explain away these 
marks or explain them satisfactorily, on the other hand 
it is difficult to make an out-and-out Subjectivist answer 
any outside knocks or calls once he has bolted all his doors 
and windows and locked himself in. 

So a block of stone is there permanently, unlike a feeling 
or idea In the mind; it is there though we may wish it 
away; it is and changes according to its own laws; it resists 
our movement and will; it thrusts itself upon our mind 
when the senses and attention are near and not otherwise 
engaged; it is more vivid and interesting than a correspond¬ 
ing im^e in the mind; and so on. Hence it exists by its 
own right. It does; but where and how ? Its existence is, 
in some essentlat respects, independent of the particular 
Centre's experience and thought; but can it exist independ¬ 
ently of Experience or Chit as such ? No. It exists and is 
a mode of Perfect Chit in the fulness of its relations, which 
a limited Centre knows gradually and partially—that ia, 


' As vas hy the ViinAna-Tadins, 
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accepting in part but ignoring as a whole. The ignored 
realms ace the realms of the ** objective j every imperfect 
perception is an act of partial owning; perfect perception ia 
perfect owning in which the distinction between anbiective 
and objective, as we have it, disappears. But why should 
not a thing exist apart from Experience, imperfect or 
perfect. 

This, for long, has been a point of dispute between the 
so-called “ Idealists “ and " Realists ", Vedanta is Idealism 
in so far as it makes Being or Sut identical with Conscious* 
ness,^ and that, in its essence, the same as Bliss,* Vedtota 
is Realism in so far as it makes objects or things independ¬ 
ent of a specialized Subject’s modes of consciousness; a 
thing is not thus in the Mind, it is actually outside it, 
Matter is thus every whit as real as Mind, Both, however, 
are in, and of, CML 

These following grounds are ofiered by Vedanta as the 
main lines of proof: 

(a) No rational theory of perception is possible with¬ 
out postulating essential identity between the Self and 
Matter, Perception is an act of “ owning,” and there can 
be no owning where the object is absolutely foreign to the 
Subject. Attempts to explain the ** agreement '* between 
Chit ” and Matter " by the theories of Occasional Cause, 
Pre-established Harmony, Parallelism and Materialism have 
led either to an evasion of the real problem, or to failure 
to solve it (as in the case of gross Materialism). In the 
Indian view the only possible explanation is by a doctrine 
which makes Spirit or Gonsclonsness in the sense of 
Chit (and not in the sense of Mind *) the ground as well as 
the activity of both Miud and Matter. Snch fundamental 
identity between Mind and Matter being given, we can well 
conceive a direct interaction between the two; as also their 

* CMt. * * AntahkArana. 
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operation according to certain fundamental laws which 
apply to Matter as well ae to Mind,’ Thus Mind * being 
acted on by Matter through the senses reacti by going 
out to where Matter is, ** envelops " it and makes a ** mental 
double ” of it in Space; * we can conceive even the assi¬ 
milation of one to the other, and the transformation (in 
part, generally) of one into the other. It is, therefore, not 
Materialism to assert that the mind ’ moves, e^^pands or 
contracts like matter; and that the one kind of Substance* 
Energy is convertible into the other.' The difference be¬ 
tween Mind and Matter is this that whilst the Eoot-Snb- 
stanoe-Energy (Chif), appearing or evolving as Mind’, 
appears in a comparatively subtler form and operates accord¬ 
ing to laws which restrict to a lesser extent its essentiaL 
nature' (indicated in Play'), it appears in a grosser or 
cruder less elastic and dynamic) form as Matter, and 
operates according to the laws which restrict to a greater 
extent its Being-Con soiousness-Bliss. The latter form and 
the latter operation being only less perfect (as regards ex¬ 
pression and dynamic ’'coefficient'’) than the former, the 
diftereuoe between Mind and Matter is a dlSerenoe in degree 
and ’‘stage of evolution" only; so that Matter is compar¬ 
atively "rigid", or “dense" Min d, and the Laws of Matter 
are comparatively "stereotyped," inelastic forms of the 
Laws of Mind, 

(b) The action of Will on Matter (directly or through 
Matter organised as the brain) is Lnexplioable without such 
essential identity being given. Causation or activity in its 


' Antobluiiaiift. 

’ See tbe Vedftnta view of Petveption described in " Power as 
Miod Bee also P.N.M/e " Introduction to VeddntA PbUosophv 

‘ Cf. CbbAndogja-Upi. VI. 6, i, etc,, d^ribioft how tbe " finoet 
elements " of the fo^ eateo go to constitute “ Manas/' eto. 

‘ Being (Sat), Consciotisoess (Chit), Bliss {^naoda). * LiIa, 
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fundamental Datura ia not easily nnderstoodi etill it is 
easier to conceive oanaation or interaction between two 
aiTni1a.r forms of Substance* *Energy than between dissimilar 
forms. Modern soientifio explanations of the interaction 
between Mind and Brain tend either (1) to deny all causal 
activity to CoDScionsneas (malting the chain of physical 
cansation a^'olosed curve/* tike that of the evolution of 
the radical Psyohophysioal Potential' in the Sangkhyan 
doctrine which though denying direct action of the con- 
Boioueness* on such Potential/ yet granted the existence of 
a kind ofoatplytic action”), or (2) to parallelism ” 
which, ID its turn, tends either to Materialism or to 
Spiritualism. 

(c) To these ordinary psychic phenomena nsust 
now be added others* which many investigators in the 
West have recognised and called Parapaychic* that is, 
mental facts, well established, which cannot be explained 
by the known laws of Physiology and Psychology- These 
phenomena, now investigated under the three heads of 
hypnotoidalt magnetoidal and spiritoidal* seem to point to 
the essential affinity between Mind and Matter, and 
between Vital Force and each of the other two^^an affinity 
which shows Matter-Energy, Vital Energy and Thonght- 
Energy in an ascending order of dynamism,* and, therefore, 
of fondamentality. 

Telepathy or Thonght-transference, Psychometry ” 
(which Dr. Maxwell' defines as " the faculty possessed by 
certain persons of placing themselves in relation, either 


‘ PrakritL * Partiiha. 

' For long stodied and eiperimented upon in lodia, 

* Prof. Emile Boirac, La Psychologie inconnae. 

* BbOtft-Sbakti. Prana Sbabti. MAnaal Sbakti. * Sbalrti. 

' Qooted by Manrice Maeterlinck in bie " Tbo Unknovm Quest" 
(p. 49). 8rd. Ed. 

1« 
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spontSBCOUsly ofi for the most psrtj through the inter- 
medietj of some object, with unknown and often very 
distant things and people^‘Levitation” (or the lifting 
of material objects in the ait without touching or handling 
them), “ Materialization " (or the oondenaation of “ Psychio 
forces” into apparent grossoeas), “Exteriorization” (or the 
projection out of the body of the motor and sensitive forces), 
“ Dissociation ” (or the act of separating certain psychical 
elements from the body through psycholgical methods and 
processes), “ Astral Projeotion ” (or the not of projecting by 
the action of the will, eonsoiously or unconsciously, the 
human “ double ”), and many other phenomena, now under 
serious investigation in the West, require for their explana¬ 
tion a basis which cannot be supplied by the '* orthodox” views 
on Spirit, Life and Matter (making each separate from the 
others and eaoh being regarded as consisting of discrete 
units only). If Spirit and Matter be ontologically or sub¬ 
stantially distinct, it cannot be understood or even imagined 
how a person touching a material object (say, a dower or a 
sheet of paper) may leave ” the impress of his personality ” 
on it, which that object may bear for an indeduite length 
of time, and which makes it possible for a “ medium ” to 
” reed '* the whole history of that person, and of others 
connected with him, by merely handling the object once 
touched by him. It is supposed that the object touched 
by a person becomes “ impregnated with his duld ” (or, as 
Dr, Osty^ says, “the object can latently register the human 
personalities which have touched it ”). But what is this 
human “fluid,” and how can a “material” object be 
impregnated with it, and carry it for an indefinite length 
of time? And how can the “register” thus kept by the 
object be deciphered again by a proper Subject? The 


' Aatbgr of LaoiditA et ifitaitian. 
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Dnalistio view of Mind and Matter fails to go to the toot 
of the matter in trying to answer these questiona. A sheet 
of paper so tonobed may he likened to a gramophone record 
where a whole musical composition lies lateutly registered ; 
but there the forces making the “ register" are physical 
forces, and the mechanism by which that record may be 
deciphered ia also a physical mechanism. We have not, 
therefore, to leave the physical plane ab any step. But the 
system of ideas (conscious and subconscious), thoughts, 
feelings, desires, and so forth, of a person which constitute 
hia peFBcnnlity are not physical forces; and these are the 
first link of the causal chain; at the other end of the chain 
we have the “ latent register * *' in the sheet of paper touch¬ 
ed; the acb of touching is an intermediate link in the 
chain, and it means a vital motor activity. In this case, 
it appears that Vital Force ‘ negotiates between ** Soul ” * 
and Matter* (viis„ the sheet of paper). Assuming euoh 
Power * is established, how can this be understood from a 
dualistic or pluralistic position ? 

Then, again, in wbat ia now called “Psycho dynamism’* 
—exemplified in such phenomena as levitation, materializa¬ 
tion and the like—we must admit an essential identity 
between the forces which constitute matter and those which 
constitute the psyche or soul: the moment which we see 
at the outer end (e.g,, in the table raised in the air) pre¬ 
supposes at the other and inner end also something which 
is analogous to movement. And if that which is at the 
two ends are each capable of movement, it is reasonable 
to suppose that they are similar, substantially and dynamic-' 
ally—that ie, as being and as energy. 

* Pr ftnft . ’ AntolikAraiui. * Jodfl. 

* In Tniltra, ciblly as A coo.Gid&r&blfi portion 

of tbe Tantra^ deals with sapernorraal facoltles. Thm eo-Ciilled 
“ Magic " ie wi extenBion of Dornml fa^onlty and n^turaJ. 
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These parapsyohio" or metapsychic (often called 
“ occult ”) facts as well as tb© facts of oommon psycho¬ 
logy require for their explauation a basis, deeper and 
wider than what we have above indicated. They pre* 
suppose not merely affinity between Spirit and Life and 
between Life and Matter (1) as regards aubstanoe, and 
(2) as regards dynamie operation \ they presuppose at 
their very root a universal Spiritual Stufl or Substanoe- 
Energy which, while evolving as a syatem of correlated 
Spirit-centres, Life-eentres and Matter-oentros remains 
as the Mother Energy-StuS, sustaining, nouriahing and 
connecting alf'ita numberless evoiutes. The Mother Sub¬ 
stance-Energy does not cease to be Itself In evolving 
aa an infinite system of centres: the centres would not be 
oentres if it were so; and, no unfoldment of the centres 
and no interaction among them would be poaeible if it were 
so. The Mother Substance-Energy perpetually abides as 
the universal background of sustenance and evolution and 
interaction for every centre, whether “ material or other¬ 
wise. Behind and overlapping the “ Self" of man, the 
cell of a plant and the ** sphere " of a material oorpugole, 
there is, therefore, the unbounded and unfathomed Being- 
Energy or MaJi&mdyi which has evolved those centres, and 
which remains as an infinite reservoir of energy of all 
these centres to draw upon in their being as well as in 
their becoming or evolving. The part of the energy which 
A material or a living centre ordinarily stands for and uses, 
constitutes, from the standpoint of that particnlar centre, 
its kinetio energy. The infinite reservoir at the back or 
root of its being is, for all common purposes, latent, dor¬ 
mant. And this infinite dynamio potential has been called 
Kundalim (or, cosmioally speaking, Mahd-huT^a- 

Ifnf STiflfrfi,) in the Bhftkta Tantras of the Agama Shdstra. 
Thus conceived, not only the human body, but every form 
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of oentfe (ssyt an atom of Hydrogon) must have 

Skakti given at the “heart"' or base of its being, its 

radical centre.^ 

Not to speak of parapsyohio or occult phenomenaj even 
Buch a commonplace as an act of perception or volition* 
cannot be probed to the root without revealing the back¬ 
ground of the Mother Substance-Energy in which and of 
which the perceiving agency and the object perceived are 
both imbedded and interlinked centres; which makes it 
possible for the energy of the one to pass to the other* and 
“assimilate” that other to itseif (whioh is the essence of 
perception). 

In the case “ psyohometry through an intermediary 
object {for examplCp a sheet of paper touched by a person 
not now present), the suggestion put forward by Dr^ Osty 
is probably well-founded: “ This object has no other func¬ 
tion than to allow the medium's sensitiveness to distin¬ 
guish a definite force from among the iimunierable forces 
that ftflRftil it.” The obvious imphoation, in the words of 
Maurice Maeterlinck, * is this: “It seems more and more 
certain that* as the cells of an immense organism, we are 
connected with everything that exists by an inextrica¬ 
ble network of vibrations, waves, influencaes or nameless, 
numberless and uninterrupted fluids. Nearly alw'ays, in 
nearly all men, everything carried along by these inviflible 
wires falls into the depths of the unconscious and passes 
unperceived, which does not mean that it remains maotive. 
Bat sometimes an exceptional cLroumstance - . * suddenly 
reveals to us, by the vibrations and the undeniable set ion 
of one of these wires, the existence of the infinite network. 

The infinite network we have (following Sh&kta VedSn-^ 
tiam) otherwise expressed as the Universal Streas^eystem 


' MHOdbars Chskrs. 


' Tlu^ Uiiknown Qneoti 
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in wltich a.11 objectiSt apiritnai ot '* msteria!," great or BmaLI, 
are centres. A material atom, an organic cell, a Self * or 
Person thna rapresentB a definite but not isolated strain- 
and-stress-centre. 

But this Btrain-and-stress centre must be in, and 
of, something. That something-in-itself must be unbound¬ 
ed, unfathomable Being * It must be Power man!* 

festing as Soul-Energy, Vital Energy and Matter Energy, 
since the essence of everything is in its dynamism.* And 
this Power must be fundamental in relation to Thought- 
Energy, Vital-Energy and Matter-Energy. 

And that fundamental Power is Chiit an untranslatable 
word, commonly translated as Consoiousness. The so-called 
Achit or Unconscious, arises from a pragmatic limitation 
of Chit, from the veiling or ignoring of Chit by itself, thus 
concealing its essential nature of Being-Consciousness and 
Bliss, (a) All objects must be necessarily known and con¬ 
ceived in terms of “ modes ” of consciousness, or to .express 
it more rigidly, as particular strain-forms in Gonsciousness; 
the opposite is conceivable. This, however, does not mean 
that things must be known as subjective “ representations ” 
or ideas. (&j All objects at the root are Power j and Power 
must be known and conceived as Consciousness-Power (suoli 
as we experience in volition, attention, mental efiort and 
the like); the opposite is, in reality, inconceivable. “Blind " 
physical energy, “ unooDsoious ” vital or mentative force 
have been supposed to exist and work; but they cannot be 
actually conceived as othsr than Coneclousness'Power. 
Blind and unconscious forces are born of veiling and ab¬ 
straction. (c) Perception and volition involve a belief in the 
Not-Sclf existing by its own right; the Subject perceiving 

* Jiva. * BbSmaa. 

' In Sh&kta dootrine Fov^r or SJmkti m thv altimate of which 
the u JuiuiifeiilAiiaD^ 
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requires at tbe otHer pole an independent Object 
perceived; and tbo agent acting requires not only a patient 
acted upon, but an independent agent reacting* * This is 
Eealism^ and it is perfectly valid. But Realism does tini 
require that the Not^Self and the independent agent must 
be essentially different from, or dissimilar to, the Self or 
Conscious Power operating in, and as, ourselves. On the 
contrary, if we could lay aside the pragmatic attitude which 
we commonly take in onr actions and perceptions, we should 
discover that the actual implication of our realistic belief 
is that the external agent is a centre of ConsoiousnesH* 
Power such as we are ourHelves* It is our practical attitude 
in relation to them which makes some of them appear to 
bCf or present themselves to ns^ as unintelligent, unconsoiousi 
blind—in fact, as devoid of ConBoionBness' and Bliss “ and 
its expression, Play/ Commonly we are fiof interested in 
taking them as forms of Consoiousneas*Power/ as incarna- 
tions of Bliss ^ and as capable of Play/ In relation to our 
practice/ and therefore factor conditioning karma which 
underlies it, they have put on a veil and a disguise. This 
pragmatic view of things has naturally aSeoted Science and 
Philosophy in a way which they have not found it easy to 
shake off^ 

To VedAntism, and the SMkta form of it in particular 
every object down to the material particle is a Divinity or 
Devatdi which means that it is a form of Conscious-Power, 
whose being is Joy and whose life or activity is Play. 
A particular thing, by virtue of its position in the 
Stress-system * in relation^to another thing, B, may behave 
as though it were devoid of Consciousness, Bliss and Play 
(t.c*, free, spontaneous action); but this does not mean 


‘Chit. "imndfl* " Chit-Shatti. 

* VyaTAhara. * Hadrislxta which fitandfl for psflt kanuai. 
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either that A ie in itseli (that is, irr&speotivelj of its reia- 
tion to B in the Strees-system) devoid of these, or that 
it ifl neoessarily devoid of them in relation to a third centre, 
Bay, C. C may recognise it as Devata while B does not. 
Whether A will manifest itself as ConsoiouBness/ Bliss* * 
and Play' or not, will, in fact, depend upon two co-effieientB 
or determinants: its past aotion ^—assigning its place in the 
cosmic stress-system, in Space, Time and Causal chain, and 
tending to hold it there'; and its play*—changing or tending 
to change its place in the cosmic streas-ayetem, therefore 
tending to move and evolve it.* Now, A'b position* ftan be 
regarded from three points of view: (1) A's position con- 
aidered in relation to a Ferfaet Centre, that is, its position as 
it is in the cosmic stress-system as a whole; (2) its position 
in relation to its own point of view (therefore, more or less 
limited or restrioted); and (3) its position in relation to 
B, G, D, and others. It is obvious that the position * in 
relation to A, B, C, D, etc., are different. So that while to 
A, B, D and others, A’s being appears as *' dead,*' “ inert " 
and material/' it is possible that to C, it may appear as 
Life, Mind, Coneoiousness and Bliss including Play/ G, 
therefore, may have a truer and deeper intuition of its being. 

Adri^hia* is static power in the sense that though it 
may also move things, it moves them in a dxed, determined 
line; Play* is dynamic power in the sense that it tends to 


* Chit. ' Amuida. 

* Lila. * AdriBbta determining inreBent condition. Sea Text put. 
' l^hie in ita statical aepact is Dik Shakti. 

* Kala Sbakti of which that which moTas things an or the vital 
urge is a component. 

’ Prftnemaya. Mnfiomajfa. VijnanamBya and Inaudamaya 
Lilkmaya). ® 

* Oompara it with " Kiyati,” bne of the 86 Tattvte (See “ Garland of 

Letters "—The Tattvas). «a«aiiu oi 
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make thingB depart from any line tbat may have been pre¬ 
determined for them by the total assemblage of conditions- 
It implies, therefore, freedom, or power transcending the 
eausal chain of neoeaaity. Every object in creation possesses 
the power, since it is an incarnation of the Supreme Power 
which is Being, Consoiousnesa, Bliss and Play,^ The result, 
accordingly is, that the world does not move in an absolutely 
fixed line; and the eo-oalled causal chain of necessity is 
an ontoome of abstract analysis of physical and quast- 
phyeical science. 

In its aotnal manifestations, that Power has, however, 
chosen to subject itself to varying limitations, or as it has 
been often put, clothed itself with " sheaths " * of varying 
density. This is a precondition of the evolution of a world 
of infinitely varied forms, or as we have pub it, a system of 
countless strsin-and-streas centres. There would be no 
such world of varied forms if the Fundamental Power were 
to remain undifierentiated and undivided, or else, divided 
as a system of undiSerentiated points only. 

Evolution and history have become possible because the 
Power has manifested itself as Centres. A Centre is, Cosmic 
Power or Potency condensed Into a point * in a certain sb^e 
of evolution; it therefore presupposes a relative disposition 
or ratio of latency and patency of the Perfect Potency,* and 
readiness to create, whose evolute it is. Thus in a given 
centre, A, the ratio of latency and patency of Power may be 
different from that in another centre, B- Apart from this ratio* 

B — Bindu *» Perfect Power. It is the ratio which consti¬ 
tutes the difieience. The ratio may be otherwise expressed 
as the ratio of determination * and freedom. * In every object 
these two factors co-operate. Now, centres may be arranged 


' SAoHohidSaandAmaTi and tiitAmayf, 
' Binda. See ante. * Adriahta. 


‘ Kasha ar Kaaobdkai 
* LI1&. Or 
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ill order of evolution or progreBs aceording hh the latter 
factor prevails over the former; in other words, acoording 
as freedom or salf-determination prevails over other deter¬ 
mination Centres are higher in which spontaneous acti¬ 
vity ' is more manifested, and determination* * less insistent. 
Matter, Life and Mind constitute, from this standpoint, an 
hierarchy, because the co-efidoient of free play * is more and 
more manifested as we pass from the first to the second, 
and from the second to the third. The " matter ” of Physi* 
oal Science appears to he wholly determined without the 
least suggestion of freedom; ^ but this is only an approxi¬ 
mate trnth. According to Yedanta freedom to aet ^ must 
be there in it because the free Chit is its essence. The very 
smallness of the atom seems to be a strength instead of a 
weakness: its energies are vast, and its atomic motions 
incredibly rapid. It also is a world. If its behaviour seems 
restrained and uniform and lacking in self-conscious direc¬ 
tion, it is not because it is in fact unconscious mechanism 
but because the Chit which is its essence has freely so deter¬ 
mined to present itself. Whatever be the form it takes, self- 
determination is free determination. 

Moreover, a lump of matter, with reference to our prag¬ 
matic attitude and factor conditioning action,* appears as 
(approximately) dead, inert and determined; but we are 
not permitted to generalize and say that it must be so 
(1) to itself, or (2) to other beings whose attitudes, tenden¬ 
cies" and factor conditioning action ’ are markedly difierent. 
To the Seer* for instance, its common crust of inertness 


* Adriahta. Thia detennmea the psroho-pbyBical anbjeot bo free- 
do ID of choLc« of the esscDti&ily freo B«Lf. 

* Tattv^-dikTiabl OF Sakflhuiadirslii who aaliko the Sthdladorshl 

sees the subtle Datore of thlup. ' 
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May break away reFealiiig it as oonsoiousoess'instead of 
earthineSfl* * 

Every centre iSt therefore, Sindu subject to the-varying 
ratio of deter mi natioa' and freedom/ It does not appear 
as Perfect Being and Power (which Bifidu is in absointe 
oondensation) because of its speoial relative dispoaitiou of 
determination/ and freedom/ It is this which constitutes 
the diderence between an atom of Hydrogen and an amoe* 
boid cell and the soul of a Shangbara* If we take into 
aeconnt both what is latent and what is patent, what is 
actual and what is possiblei then the first = the second = 
the third — Perfect Being and Power^ Not only does Per¬ 
fect Being and Power lie at the root and background of all 
things, but all things are, in the oomplete view (as dietin- 
gnished from the partial and pragmatic view which we 
commonly take), Perfect Being and Power—that ie^ Brah¬ 
man. It is owing to man's pragmatic veiling and “ ignor¬ 
ance "" (determined by his action* and position in the cosmic 
schemei^ that they appear and behave as finite, circnm* 
scribed specific objects. 

BraAwian, or Shiva (or in Its dynamic aspect, Shaktt) 
thus works the greatest of ail miracles which is this: 
while evolving as tho world of infinitely diversified names 
and forms* It does not suffer Its own immensity, fullness 
and perfectness to be narrowed and whittled down in the 
process. Its immensity and infinity inalienably abides 
in, and thraugb, all things, great or small; particElar, 
finite things being only the practioal ignorance of that 
Immeueity and Infinity. 

That Immensity and Infinity has two aspects; the 
infinite * aspect, and the infinitesimal ^ aspect* The former 

* Chinmaya. ^Mriamaya^ * Adnshta* 

* Karma aa * Kanna. 

* VirAt or Mahat^ ' Kaiiiidra or Anti. 
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IB the aepeot of iahnita expansion^ diffaHion and manifeBta* * 
tion ’ the latter is the aspect of infinite or ultimate con¬ 
densation’ Now, any finite Centre, apart from its ratio 
of determination* and freedom* (which does not allow its 
reoognieing and accepting its being in all its dimensions), 
involves Power both in the infinite and the infi^niteeiinal 
aspects above explained. It is Brahman which is greater 
than the great * and smaller than the smallest * 

The infinitesimal is not infinitely small in respect of 
Being or Potency: it is infinitely small in the sense of not 
being further divisible into more elementary dynamic com¬ 
ponents (hence called “ Bindu " or “ Point It is oaLled 
" small ” also because of Its appearing to us as subtle and 
condensed * and unmanifest.’ In reality, however, it is, as 
w© have seen. Perfect Being and Power" And, if we call 
condensed Power “ Potency," then it is Perfect Potency.* 
The electric corpuscle or vortex-ring " in ether which builds 
the chemical atom, the nuclens of the germ or seed of the 
animal and plant, are approximate representatives and com¬ 
pounded forma of the true Dynamic Point or “Bindu". 
It is the condition of Consciousness-Power operating to 
create and evolve: because, whether on the whole or in 


' AbbivyRkti. * AvyAktR. * Adriflhta. 

' Earma. * M«b&to mAhryOa, 

* Anonnly&a. SbvetAsbvatara, III. 80, MetasieychiD&Uy the first 
is the Ether uf CoiiscioiieaeBS and the second Bindu. Physically the 
first is tbe Ether end tbs second the atoms of matter in it. ^ose 
who. like mnny of the present-dny BoJativists, distsard tbs Ether, may 
Bubfltltnto Space-Time Ccntinnum. 

^ Sokshma. 

' It is net in itself subject to the Spatial and Temporal Orders, 
bet mvoiTea them. It ia. in one aspeol;, connected with the Spaoe- 
Timfi Continoooj out of which our relative spaces and times are evolved 
Bee for disunion of thie question PiS.aL's " Intradnotian to Vedfinta 
Philosophy (102&]. 

* It is also Perfect Beadinoss to create or evolve. S«e an*. 
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detail, there is no creative process without Power massing 
itself * * into Points* Diffusion is the condition of dissolution' 

as concentration is that of creation. 

Matter, Life and Mind are the threefold manifestation 
of Mother-Power. Centres of each are centres (in the 
sense above explained) of the Mother-Power as a whole* 
In the Matter-aspect, the Mother-Power is Ether,* a matter* 
particle is, therefore, a strain-oentre in Ether, whioh means 
and implies that it is a centre at and through which the 
stress-system of Ether operates in a given manner. In the 
life-aspect, and Mother-Power is Prarui or Aditya in the 
sense these terms are understood, in the Upanishads* A 
particular living cell is a centre of this Vital Power,* which 
as the Maitri-Upanishad explains, is not summed up by the 
apparent solar energy, but difinsed throughout the nniverse* 
In the mind-aspect, the Power is Cosmic Mind which in 
the Vedanta is called Siranyagarbha. An individual Self 
is a centre at and through which the Cosmic Mind operates 
in a given manner; whioh does not exclude determination 
and freedom for the individual, because the individual is 
the Cosmio-Mind, accepting its infinity being and potency 
only in part, and operating in a specific manner. 

Sound,' Object" and Thought or Idea' are another 
threefold manifestation of Mother-Power. That Power in 
its Sound aspect is the most generic and fundtunental 
Sound ” whose approximate aconatio equivalent ” is what 


* " Chidehana " Ghanlbhata Shatti. * Laya ' Snahti. 

' Skasha. Or Spaco-Tiroe Coutmaniii, For a partioiJar modero 
prasentation of tbis coacopt in relation to Drity one may ms oe e 
specul&tioDS of Prof. .Wexander and others Id the West. 


* Maitri-Up- in particular^ 

* Pr&naahakti or Aditya-ShfJtti* 
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is heard by gross ears as the Mantra^ Om} Al! particular 
" Sounds " * * are particular modes and manifestation of Om. 
In the object-aspect, Power is the Cosmie Form or Order— 
the relative disposition or configuration of the elements of 
the world-system. Any particular object is and represents 
the Cosmic Order ’ in a particular way. It is no wonder, 
therefore, that a materia! atom is ” a miniature universe " i 
everything, strueturally and dynamically considered, must 
be so. Each body is a ** little universe" * So that a 
“Seer” can see “folded up" in every object the whole 
Cosmos} and he who is competent, can evolve all things 
out of everything/ The dynamic graph or the diagram 
of forces by which anything (say, a magnet) can bo repre¬ 
sented—the picture of the constituent forces^—is called the 
yunfm of that thing. And though of course each parti¬ 
cular object must have its own peculiar Yantra (as also 
Jlfan(ra), it is to be observed that its Yantra must only be 
a modification or particular form of the Malidyantra * 
(analogoufl to the Mahdmantra, Om) which stands for the 
Cosmos as a whole. In the thought-aspect, every object, 
even a grain of matter, must be a mode of Cosmic Con- 
eciouBDess-Power (with Its three components of Power as 
Will, Knowledge and Action’) which is the essence of both 
its peculiar being and dynamism. Every being—since it 


' 8«« “ GnrlftDd of Letten ' 

* Virat or Viflhva-rftpa. 


* Vieb^gfaa Shabda. 

* Kflhadm 'brabmAndB. 


SarTB-smSdeTB Bbma-BninDdbfaavah. A Teraion of the Hermetfe 
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' t^ famons Bhrtyantra of the Den, Tripem-Sandafl which 
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is s of Cosmio Gonsoiousness-Powerj, thftt is, uncir' 

oamsoribsd ConBoious ness-Power—niust in tbe Vedftotio 
view iovolve, whether latently or patently, Consoiousness* * 
Power in its threefold diviBion; that is to say, even a grain 
of matter must involve Power as Knowledge, Will and 
action' though these may appear to be latent in relation to 
man's present condition. ■ And if what is latent and what 
is patent, what it veils and what it reveals, be added, then, 
in a grain of matter we must have as its stock the Whole 
as Conseiousness-Power. 

This last aspect of Power (vijr., Consciousness) is the 
fundamental aspect of which Sound* and its meaning * are 
side-aspects or derivates. Because while all things and 
prooeeses (including sound * and meaning *) are sustained io, 
reducible to, and perceived and conceived in terms of. 
Consciousness, there is nothing else which can be conceived 
as the sustainer of Consoioueness, nothing else to which 
Gonsoiousness itself can be reduced, and nothing else in 
terms of which Consciousness itself must be known. Con¬ 
sciousness, therefore, is the basis of all being and all power. 
It being given, a thing is; it being not given, a thing is 
not. Things being given, it is; things not heiog given, it 
still is; whioh is Pure Experience, which the Buddhiatio 
systems called the Void.* Further, it being given, 

all else can he perceived and conceived; whilst, its not 
being given, can neither be perceived nor conceived. We 
do sometimes conceive unconsciousnessin ourselves, or 
in matter; but this is abstract, pragmatic, symbolic and 
approximate thinkiog. Concretely and really, the " nncon- 
sciouBness ” in us or in matter is simply not the sort and 


* lahehbs-Sbakti, JnSna-Sbakti sod Krifa'SbalitLi 

* Shabda. ' Af tha. 

* Sbfiij^a. G?be tarci Is ako nsed in HisdTitsm not always io tb® 
sosfl® of aibliiam but of indotermiJiatloa of boing. 
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tone of oonBOiotiBaeBB wliiob we have, in praatiae, learnt to 
accept as “ onr eonsoions life," extended over a narrow area, 
and expressed in certain pragmatic responBea and signs. 
Beyond that area, and in default of those signs and res* 
ponses, we “ see " nothing but nneonsoionenesB.* 

The Subconscious Mind, or the “ Subliminal Consoioiis- 
ness " is now requisitioned to explain many common psyohio 
as well as many ** parapsyobio *' phenomena. Like an ice¬ 
berg floating in water, nine-tenths " of mental life is said 
to lie anbmerged in suboonacionanesa. It fanbeonscions' 
neasj has been likened to an immense block of which our 
personality is but a diminutive facet; to an loeberg of 
which we see a few glistening prisms that represent onr 
Life, while nine-tenths of the enormous mass remain buried 
in the shadows of the sea. According to Sir Oliver Lodge, 
it is that part of our being that has not become incarnate; 
acoording to Guatave Le Bon, it is the ‘ condehaed ’ soul of 
our ancestors, which ia tme, beyond a doubt, but only a 
part of the truth, for we find in it also the soul of the future 
and probably of many other forces which are not necessarily 
human. William James saw in it a diffuse cosmic con¬ 
sciousness and the chance intrusion into onr sclentiflcally- 
organized world of remnants and vestiges of primordial 
chaos. Here are a number of images striving to give us an 
idea of a reality so vast that we are unable to grasp it." * 

Paychometry, “ X-ray vision," and '* mediumistio 
phenomena " generally, would seem to require not only that 
a suboonsoious background of our " consetoua life" exists, 
but that it must be credited with potentialities of knowing 
and acting which exceed the limits of man’s common intel- 
ligenoe and will, and which, therefore, in that way and to 

' Acfait. 

' Maurice MAeterlinct, The Uaknowa Gueet. p. 331 (Srd. Ed.), 
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that extent, should rather be called Super-oousciousiieaa. 
It.may be that the so-called suboonaciousnesB ia really 
coeniio coDaciousness—all-seemg, all-knowing ^d all- 
powerful—bidden from our ordinary couBcious life by a 
pragmatic veil which, when ” accidentally'* * lifted, gives us 
what the Psychic Eesearcb Societies of the West are now 
studying as “occult" phenomenaj and, when lifted by 
suitable practical methods,' give the higher psychio powers* 
and vision* to which every individual can attain (since, 
Supreme Spirit* being connected with every individual 
spirit, psychio powers, and so forth cannot be an exclusive 
possession), provided he cares^to train him self properly in 
accordance with those methods. 

Hindu Systems of Philosophy, and the Vedanta in 
particular, have recognised this Supreme Spirit of which, 
and in which, all particular Spirits* are; and Vedanta has 
held that a particular Spirit * is the Supreme Spirit, sepa¬ 
rated by a veil of practical “ ignorance " or non-acceptance; 
so that it realizes itself as the Supreme Soul, in knowledge 
and in power, in proportion as, by effort * it can raise the 
“ veil" between itself and its Prototype. The veil gone, it 
is, and realiaes itself as, the Whole.* This eonsummation 
can be made available to all who care to go through the 
necessary discipline. Re%''elation is not merely a past 
historic fact. It is a present possibility. 

In tbe West “ tbe laboratory methods " applied to the 
study of these phenomena have produced admirable results 
so far as the testing, recording and ordering of facta are 
concerned. But hypotheses such as will explain them are 
still vague, hesitating and unsatisfactory,' and there seems 

* sadhana. ' Sidahi. ' Btlfflhiiia-drialiti. 

* Param&tma, * Jrvatmfi. 

* Ptma^Brabiniuyek bhaviiti. 

^ The UiJyaown Guest* by M- Uftetetlincki p. 2^0* 
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to be as yet little Bnggestion of courses of systematie 
dlseipline by which one who ia not “ by nature*' a medinm^ 
and so forth, may develop the higher psychic potentialities, 
and with pereeveranee, may even, ultimately, bring them 
to perfection. 

M. Ernest Bozzano, whose article in the Annales de^ 
Sciences P&ychiques (September, 1006), M. Maeterlinck cites 
(The Unknown Guest, 3rd Ed., p, 324) says t “ It does not 
seem that it is possible to cultivate or develop them (occult 
faculties) systematically. The Hindu races in particular, 
who for thousands of years have been devoting themselves 
to the study of these manifestations, have arrived at nO' 
thing hut a better knowledge of the empirical methods 
calculated to produce them in individuals already endowed 
with these eu pern or mat faculties." The Hindu position 
however is that it is possible to cultivate and develop these 
faculties *’ systematically, and bring them to perfection; 
that it is possible to arrive at a knowledge of the Principles, 
not merely of the empirical" methods (which, therefore, 
are not purely empirical ); and that, the methods can be 
applied, and if properly applied and pursued, success can 
be attained, by all individuals. 

In India, the Vedantio doctrine has afforded a wide and 
firm basis for the understanding of our common as well as 
“ occult ” e^cperiences, and that dootrine is clear in ite main 
outlines. On the practical side, too, the Indian genius has 
been remarkable for the courses of Ssdhand or discipline it 
has evolved, suited to the varying temperament and com¬ 
petency^ of men, leading by steps to the highest stages of 
realization — ^**1 am the Whole."* Human personalities 
alone are not in, and of, the Supreme Spirit, but all things 
conceal beneath their apparent cramped existences mines 


* Adluk&ra. 


* PCmo'b&ni. Brahm&ami. Satro’sai. 
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of nnbounded subliminal Power (wMcb is ultimately Con¬ 
sciousness‘Power). The so-called “ instincts the 

instinct of direction) of animals, particularly of ants, bees 
and many insects, show this unsuspected Power at work, 
and doing things which man's intelligence cannot, in some 
oases, do at all, and in others, do but haltingly and imper¬ 
fectly. It has been claimed that tbe famous Elberfeld 
horses in Germany trained by Krall proved two things— 
first, that rationality is, ordinarily, only dormant in the 
lower animals, or passes unobserved; second, that even 
animals can, acting under proper oircumstancesand stimuli, 
perform wonderful intellectual feats, particularly in the 
domain of abstract numbers which human intelligence, has 
so long regarded as peculiarly its own. For instance, an 
Elberfeld horse conld extract the fourth root of a numhor 
of sis figures (involving in actual calculation 31 operations), 
in five or six seconds, that is to say, during tbe brief, 
careless glance ’which he gives at the black-board on which 
the problem is inscribed, os though the answer came to 
him intuitively and instantaneously*' 

The lower " animal has his share in the occult pheno¬ 
mena also, M. Ernest Eazzano ’ has collected 69 oases of 
telepathy, presentiments and ball uein at ions of sight or 
hearing in which the main parts are played by animals. 
Tbe Hindu scriptures are replete with stories in which, 
not only Animals, but “ Stocks and Stones”* also, are shown 
as possessing a Consciousness, ordinarily latent in them, 
but becoming patent under certain relative circumstances 


’ The IUnknown Guest, p. 25f), by M. Mneterlinok. 

' In an article on lie* Perceptions PfayBi^jaes des ooimaiix (Annslea 
des Bciences psychiqaes, Angust, 

' To the upper and lower fire-prodneing sticlEa (Arani) which in 
Bigreda appear in the role of two lovers (X. 95), mole and female aie 
called rrbafihl and PniCavOh (Yajcrveda Madhyandini o, fi, KandikA 2). 
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of Ks^rmic condition. The substance of these myths is in 
accord with the fundamental position of Hindu. Thnnghtr 
which holds that Chit and the Vital Principle (really one) 
not only pervade all creation, but that all objects arc forma 
and modes of Chitf both substantially and dynamically. 

As regards these stories it is to be observed that a 
careful study of the so-called "earlier ” as well as " later ” 
Shdstras shows that, behind the veil of its sensuous mani¬ 
festation, every object was believed to be a mode of Ckit^ 
ShaJiti teohmeally called "Presiding Deity”/ Every object 
is, therefore, natarally addressed as a Devattl or Divinity or 
Consciousness-Power, and the Sadhaha is taught to bring 
himself into "living" contact with the Power embodied in 
them, and to mate that Power available for the fnrtberance 
of his desired ends.* 

In fact, acoording to Vedantic conceptions, all things 
or centres, though essentially they are Bsing-Conscious- 
nosa-Bliss,* present varied aspects to one another by virtue 
of their varying action and factor conditioning it. Hence, 
a given thing, A, may seem and behave, for all practical 
purposes, as totally or partially "dead” and “unconscious,” 
in reifation to B, or even to itself. Now, this “uncon* 
Boiousness” is only oonsoionsness veiled or ignored and 
such veiling has degrees. 

Man’s own '‘unconsciousness” and "snbeonsoious* 
ness ” are thus veiled, unaccepted, unrecognised forma of 
Consciousness itself. Or if we are likely to create confu¬ 
sion by using the word " Consciousness " (which is used in 
a limited and pragmatic sense in the West) we must employ 
the Vedantic term Chit itself which means the Reality- 
Whole. We should then say that" uneoasciousnesa ” and 
" subconsciousness ” are modes of ChiL 

' AbhimaDiol DevatL 

* ParoBhart * SaofacfaidaniLodB, 




CONSCIOUSNESS AND UNCONSCIOUSNESS 


213 


It Las be Bn shown in previous chapters that man's 
Experience is really a Universe; that for practical reasons 
he ignores the immensity of experience, and seizes upon 
particular features only which happen to interest him, and 
thus carves a portion out of the Infinite Given, and regards 
this portion alone as his eonaciousness of the moment. 
In reality, no bounds can be set to the Given which is 
the alogical 'Whole, and, is therefore, all-inclusive: It is 
Brcthtttitti and the Immense.’ Dynamically, it must be so : 
since men are centres iu an infinite Stress-system, the 
stress (which is the basis of its experience) of a given 
centre must involve, and be connected with, the entire 
system. As the forces producing experience cannot be in 
themselves hedged round, so experience cannot be hedged 
round. If we hedge it round, it is because our tendeDcies * * 
and factor conditioning * action do not require the whole. 
This limiting is due to the so-called ignorance.* 

Conversely, by knowledge* (chiefly, '* spiritual" intui¬ 
tion or " vision the limits of the given experience can 
(it is claimed) he indefinitely pushed back, and the whole 
Universe, past, present and future, can be ** discovered' in 
it; since it is the Universe. Sub-consciousness, in that 
consummation reached by degrees, becomes Super-Consci- 
eusnesB and Perfect Consciousness. 


* Bhmoaii i both terms Hats the meAiuDg* 

* Yidyl. Both Vidya and ATidyft are Powders of the one Si Tine 
Mother- By the flrat she freeSv by the second aa Coamio Maya, abe 
binds I that isi InTolTee herself as CoimcioiiBnefis in Mind and Matter* 
The being of the centre thus produced ia a form of ATidyi. 

* BhCtman \ both terms ha^e the same meaning- 
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With tbe aid of the explaDations given ia the foregoing 
seotions, we can attempt to formulate an approKimate idea 
of Chit —approximate becauee Chit as the Whole* * isalogi" 
cal, and therefore, indefinable/ It can be thought about 
and defined only in aapectB or aectiona/ Now, Chit is the 
Bealitj'Power which is fundamentally the ConsoiousneBs in 
us, but which as such is infinitely larger than what is 
commonly and pragmatically accepted as our ** conscious 
life stretching over, and remaining as, the realms of the 
snb'Conscioas " and “ unconscious; evolving and mani< 
festing as Vital Power and Forms,* and as Material Power 
and Forms;* in other words, evolving and manifesting as 
the Universe which we regard and treat in Time, Space 
and Causality (which does not mean that these are only 
Forms of Thonght), but which has an aspect transcending 
these categories also/ 

Further, Chit in evolving and manifesting as this 
universe of multifarious forms, in some of which its 
essential nature as ConscionsneBs and Joy seems to be 
veiled or even reversed/ never ceases to the Perfect Reality- 
Power that it is. That is, Chit as Perfect Being-Conscious* 
ness-Bliss^—(o) becomes the World of finite forma; (6) is 

* PCmik. * Ar&ng maDasa gocbara. 

* Fr&oa-Sliakti. * Bhfita-Shatti 

' Kg veda and AthaiTa-ir«aa. Parasha Sllkta ; Shvetsab¥atara-Un,. 
Ill, li, IS. 16, Vadbita. ' Bat, Gbit, 
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immanent m the World of finite forms j smd (c) is trana- 
eendent in relation to the World of finite forma. It never 
ceases to be (5) and (o) in being (a). 

The unchanged Perfeot'Reality-Power, as underlying, 
and yet distingnished from^ the ohanging world-forms, has, 
again, two aspeota; (1) the abaolately great,* * difiuse and 
nndifierentiated aspect which is the Ether of Consciousness * 
and (2) the absolutely small' condensed, “potentiiied 
aspect which is Bindu of which “ Self,’' living " Germ,” 
material "Atom *’ or corpuscle are lower forms and evolntes. 
As the Perfect Goutinunm * has a tendency to evolve as a 
series of Lower Gontinua in which it still remains imma¬ 
nent (and also, transcendent), ao the Perfect Dynamic 
Point* has a tendency to evolve as a series of Lower 
** Centres,” and yet remain as the " Point" at the base of 
them all; it is thus, " the Centre of all centres It is alw 
transcendent in this sense that a given Centre, say, a mate¬ 
rial atom or a living cell, ordinarily manifests and draws 
npoD a part of its infinite dynamism or potency. 

As the Ether of Gonsoionsness* is the direction of 
Unity and UndiSerentiation, so the Point * is the dtreotion 
of Flarality and Heterogeneity, That is, CAtf, in having to 
become many and varied, most begin as BindUt so that* 
Bindu is the start of the creative and evolutionary process 
as the resnlt of the Desire " may I be many Btndu con¬ 
tains within itself " seeds " of mnltiplioity, illustrated by 
the desire of the Self to multiply or reproduoe itself in 
generation and oreation by the vital impetas in the " cells ” 
towards cell-division and multiplication; by radioactivity 
and other phenomena showing how matter continnaliy 


* PamnainAhat 

* Parama-anQ« 

* Vahu Sybils 


* Bindu. 
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tends to split and rebuild itself into new kinds of matter 
starting, as physioists now generally believe, from one 
fundamental kind of matter. By reason of this funda¬ 
mental tendency to multiplicity, we have the Prime Bindu ^ 
splitting into a multiplicity of Points * which become the 
starting nuclei of the world of correlated centres, 

Chii, whioh is immense Power, condenses itself Into 
the Bindu for purposes of creative evolution. By this 
operation, as we must think, magnitude or " field " of being 
is infinitely contracted, but Power is infinitely massed— 
which is infinite Potency and Readiness/ Bindu, therefore 
in our conception, is the “ Limit" of strain (i.e., change of 
dimensions), as also the “ Limit" of Stress (ie., power 
involved in the change of dimension, e.g., in a rubber ball 
pressed by the hand, or in a atretohed bowstring; and also 
the power by which it tends to regain its natural dimen¬ 
sions or form). Limit" means here “ the ultimate point 
or extent beyond which we cannot go So that Biftdu is 
the ultimate point of Power beyond which a thing or 
energy cannot be contracted and condensed {i.e., strained)— 
perfect condensation or compactness; it is also Perfect 
Stress in the sense that it is endowed with perfect Power 
to regain its original Form, i.e., BraJtman as immense 
kinetic, manifest Power, In a limited way, this is illus¬ 
trated by a germ or seed, when, by its inherent power, it 
tends to grow into an animal or a plant, Blndu's inherent 
power to evolve may bo otherwise expressed by saying that 
Bindu possesses Perfect elasticity* Ordinary centres have 
imperfect strains and stresses (for practical purposes), so 
that their elastioities too are imperfect. 


' Farama-BindD hs Supremo Self. 

' Bindufl or lioiited oelvofi (Jfv'a or Parasha). 




217 


CHIT AND “CENTEES 

As Bindu is at tbe base or heart ’’' of all coamio 
Centres, its elasticity is the basis oi tbe differing elaetioitiea 
of different centres on account of which they grow, tend to 
push back and outgrow their conatraints, and gradually 
evolve towards perfection. The reason of cosmic stressing 
and evolution is, therefore, given in the elasticity of tbe 
BiTidtt which must “ swell 

Thus we have a fondatnental cycle or ‘'circuit" in¬ 
volved in the very fact of creation r Brah»»an as the Kinetic 
Immense inhnitely strains (t,c,, condenses) into Brahwan 
as Immense Potential (which is Bindu ); this Immense 
Potential by reason of its perfect Elasticity swells into 
Immense Eiinetio or Manifest again. Here we have cyclic 
movement which requires that (1) the cosmos as a system 
of centres must have cyclic life; and (2) individual centres 
and groups of centres (e.p,, species of animals, communi¬ 
ties, nations and so forth), must have cyclic life too. The 
factor of Bliss and Play* * ensures, however, that this oyclic 
life is not a mere mechanioal spinning round and round in 
an eternally £xed groove. 


* Sbakti or Power ia called the " Heart of the Supreme Lord" 
{hridaj/am Parameskifuh), 

* A state called VcbcbbiUiAvaathB. It ia interest log to cote how 
this ideft p£ ** swplilpg and dynamio^ rhytihmic expansion and contrao^ 
tion (&angknoba-vikaaha) of Bindn is coming to lie recognia-ad recently 
as essentially the idea of the Atom, wfaieh is a representation of Bindn 
in the material plane: Aocording tn Bohr, the emioaion of Light from 
an atom is not a aingte process but takes place in t^o distinot at ages. 
The fijiet stage is the energising of the atein, in ether words, its passing 
over from a noriBal or non-lnminoas oondit-iDn into a new state of 
higher energy contents Tbe seoond stage is the retinm of the atom to 
a condition of lower energy accompanied by tbe emission of light . , 
From the Preeidential Address. Indian Bcience Cengreee, 1^23. Wliat- 
ever the explanation of the phenomenon be, the phenomenon itself (w., 
the expansion and contrac^on of the energy^coctont of the Atom) now 
appears to be established. 

* Ananda-axid-lJlA 
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Elasticitiy, as we have seen, involves both Strain ' and 
Stress.’ The oorrelate “ pole ” of the illumined ’ is illumi¬ 
nator/ The latter (or S/jtva) ** projects " oat of Itself Its 
own creative Power (with which It is in indivisible unity) - 
this Primary action is the illumined j ’ then, the latter 
reacts on the former* * by “reflecting itself on it,” i.e., by 
making itself an Object of Illuminatiou or ConsciousneBs. 
Thus adses the Supreme Coamio Self-Consoioasness or 
Supreme Self* which is the state of Supreme From 

this last, by mnltiplication, correlation and co-ordination, 
the World (often compared to an Ashvattka Tree) sprouts 
into manifestation. In the plane of Mind, the Hindu is 
represented (perfectly in the case of the Lord, but approxi¬ 
mately in our case) by the Ego or Self; in the plane of Life, 
it is represented by the “ cell-nucleos ” (which is also 
“ Self” veiled); and in the plane of Matter, it is represented 
by the " central electric charge ” (as known to physicists 
so far)—which is “Self” still further veiled. Self, there¬ 
fore, is—and according to the Cosmic plan above explained* 
must be—^in every form of being. Modern Physiologists 
generally restrict consoiouaness to the cortex of the brain ; 
so that actions of the sub-cerebral centres are sub-conscious 
or nnconsoicuB. But from the premises which have been 
submitted, and also from other scientiflo and qiiasi^ 
scieutiflc oonsiderations which we have previously partly 
stated, it should on a Yedantic view follow—(1) that Con- 
Botonsness and Self cannot be restricted to the life of the 
cerebrum; (2) that all Centres of the organism (down to 


' Saagkoflba. 

' YikAshB-Shakti, According to Sbastra. Sangkocba-Shakti+ 
TikAsha-Sbakti^Vimarsba-Sbakti. BlMwbere we have Med Stress " 
ID the asDse of Power aotiag and reoctinff id all Its phases; lo th« 
conosptioD of tbe World as a Stress syatem, 

* VtmAr^a, * Prakfiaha. * PaEa-abajit&. 


' Para-Brndo. 
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the cells or even their elements) must have their own 
oonscioasnesses and selves, which are, generally, ejeetive,” 
(in the sense in which William James used the word )' in 
relation to central consoiousness and oar ordinary self; and 
(3) that these selves, though they may be mutually eject!ve, 
O0’'operate for the purposes of the enjoyment end action* * 
of the organism * The Body (gross aod subtle) is thus a 
corporation of Devaids or Divinities. What is true in this 
oase, is true in the case of all Things constituted. There 
is no unconsciousness, or unconsciousness appearing as 
conscionsness * to be controlled only by Chit, Chit is both 
the Material and Efficient Cause. 

As we have seen, the appearance of Bindn and its deri- 
vate. Centres, implies Power operating as a contracting 
Force.’ The result of such contraction is called Kanchuka 
or envelope.* Diversity of Centres imply divergent work¬ 
ing of such envelope ^; a higher Centre is that in which 
the constraint' is comparatively more relaxed. Para- 
Tneshvara or Supreme Self is the Lord of such constraints.' 
In point of relaxation these constitute an ascending order 
of higher and higher Centres. Its operative arrangement 
in a given Centre constitutes its system of sheaths All 
Centres have “ sheaths In man, their operative arrang'> 
menb is given by the system of the “ five sheaths Accord¬ 
ing to another scheme, the arrangement is represented by 


* PrincipleG of PfiV£ho[ogy, Vol. 1. * and EariaA. 

' Or the Pind&bhimAnl Self or Jlva. 

' Achit and no Chid&bbAsa. Aa In Sanghbya and MAvAvada. 

* Bangkoeba. 

* See " Tbe Oju-land of Letters —“ Kanobnkaa " in which MAyS is 
the Frimordio] E&ncbnkn. referred to before. 

' Eancbnka. 

*'' AanaTaaya,‘* etc,, of VedAnta: see in Farttcolar, TutiiTj'a-Up. 
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th© soTen plaBSB ”'; ^cording to aiiofcli©Pi it is tiie 
** 8GV0D Geiitrea Planea, sheaths and so forth are, 
however, not peculiar to human coustibutioii * *, they are 
involved in all things, though, possibly, in varying degree 
"folded up 

Th© World shows Centres in different stages of growth i 
they appear to constitute an hierarchy from “ dead" 
matter to the highest Spirit* It both means and requires 
that their positions in the cosmic dyn^nio system are 
different, and their aotions or k<iTtH€t'8t that is, more or 
less spontaneous aetivities by which those positions are 
sought to be sltered, are different. Adrishta is often 
substituted by its equivaient, Satigskdra (" tendency " or 
" predisposition "), and Karma by its expression, Bhoga 
(enjoyment of Pleasure and Pain, etc.). Bhoga, is the 
expression of Karma, because Adriahta, though apparently 
a factor conditioning Karma, and therefore Bhoga, is 
itsell the result of previons Karma. At the root, wa 
can have nothing but Chit "elaborating" its Bliss by 
Flay; no particular Centre can, therefore, have its action 
absolutely determined. Practically, however, Adrishta and 
Karma constitute what is called "oyolie causation" in 
which the latter is conditioned by certain pre-existent 
tendencies. Two Centres, A and E, are different; because, 
their Adrishta and Karina are different; these latter are 
different because the elasticities of A, B have been difierent; 
that is, A's power to modify its strains has been different 
from that of B. And, in our temporal thinklug, there is 
no absolute beginning in time of these differences in the 
elasticities of Centres; in Lay a or " Cosmic Sleep " these 
diderences must be imagined as still persisting as “ seeds 


* Loka. See " The Serpent Power " for eiplonatiaii of these matteiB, 

* Chxkra of the spinal oolaom (mendandol. 
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DiSerences are infinitely various, jet Centres may be 
grouped together as Matter, as Life and as Mind. We have 
seen that there is, in a certain sense, an antithesis between 
Adrishta as presently determined condition and Karma 
which essays to change and master it; and that Karvia 
is essentially the expression of Joy and Play} Now Matter 
is that in which AdTishta predominates, and Karma, from 
man's standpoint at least, in the sense of autonomous 
actiou, is almost completely disguised. Mind (as Self-Con¬ 
sciousness and Self-determination) is that in which Karma 
predominates. Life, in the plants and animals, regarded 
from Man’s standpoint again, lies midway between these 
two. In fact, the greater its oo-efi&cient of Karma, involv¬ 
ing control of Adrhhta, and the greater, therefore, its mani¬ 
festation of Joy and Play,^ the higher is the place of a Centre 
or group of Centres in the Scheme of Beings. 

Matter moves, but its " career ” is traced in almost (it 
cannot be absolute) fixed curves and expressed in nearly 
fixed rounds or routines, covered by the physicist's formulse 
and egnations. The “ life-curve ” comes to be less and Jess 
fixed as we proceed from Matter to the lower forms of Life, 
and from these to the higher forms; because the factor of 
Karma more and more asserts itself. The lowest forms of 
life seem to be endowed with power of spontaneous action: 
Life is seen to seize upon, the atoms of C, H, N, 0, build 
by means of these materials the cell of protoplasm, which 
it then proceeds to difierentiate and integrate with a view 
to reproduce a certain species or kind. This power of con¬ 
struction for an end is even niore marked in the activities 
of the Self working through, and as. Mind,' This power, 
which is natural in man, can be developed by seif-discipline 
and development,* so that the limited self may progressively 


' ^anda aad Lllo. 


* Antabkanuta. 


* SadbanA. 
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become control ler and creator of \rider and wider phases 
of creation, until at last it becomes identified with ^ the 
Supreme Creator and Controller* * Himself.* Sh&etra, there¬ 
fore, holda—^ref, that any Centre, by appropriate Karma, 
oan raise itself to the level of the Highest Centre, because 
it carries, as manifestation of Power* the potentiality of 
the Immense or Brahman ; secondly^ that Manu, Daksha 
and other Higher Powers who preside over what are called 
their respective jurisdictions,* are Centres who have at¬ 
tained their high altitude by Karma; and thirdly, that 
aspects of the world-process, as a whole presided over by 
the Supreme Centre, are presided over by “ deputies ” in 
detail—an arrangement which, while ensuring the rational 
direction of the creative process, does not annul the pos- 
sibility of Karma on the part of subordinate Centres. 
Karma, implying freedom, is the “ birthright " of every 
Centre ; it is not " delegated "; it cannot, therefore, be taten 
away. On the other hand, evolution does not proceed on a 
footing of ** fortuitous modifications ” and chance conglo* 
merations It is a directed and ** supervised ” process. 

If the world-process were to proceed on purely mechan- 
ifltio and deterministic lines, its curve of history would he 
absolutely and eternally fixed: things and processes would 
go on spinning in eternally fixed cycles. On the other hand, 
if Karma were to worli absolutely independently of JdrtsAfo, 
(t.e., the total assemblage of conditions), the curve would 
most likely be a ** whimsical ” one, not amenable to law and 


' Sajniya-siddlii. 

' Praiapati or the Lord. 

* lo fact, Mann ftod otbere, who ere credited with havitig ^Artod 
and presided over different aspects of creative evoJotian, are Gaatrea 
who by disciplined fervour (fajHisva) have raised theniEeiveB to their 
high level of creative cfficiencs’, 

* Bindo- Shaktj. * AdhikOro. 
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order. As a zaaHer of fact, tlie curve has refereaoe to cq 1> 
lective Adrishta as well aa to collective Karma ; so that the 
world-process, though generally oyolic, moves to change 
also. And, in order that such movement may on the whole 
be towards betterment or “progress/' collective Karma 
must include Karma by some Higher Centres who know 
the road to real betterment and are competent to direct the 
Karma of others, without compulsion, to and along that 
road. This shows the place of Manu and others in the 
economy of world evolution.' The Karma of Centres makes 
the curve of history not a mere cycle, which, Adrishta left 
alone, would make it. The control of Higher Centres makes 
the curve, ao to say, spiraling' that is, one in which the 
movement of rotation is combined with a movement of 
upward (and, from man’s limited point of view, sometimes 
downward) translation. But for this control, the Karma of 
ordinary Centres—not generally characterized by any clear 
and sure intuition of the True, Good and Beautiful—would, 
in the resnltant, be either mutually destructive (truths and 
falsities, good and evil intentions neutralizing one another), 
or be precarious and unsteady (that is, not steadily making 
lor an ideal). 

From mao's pragmatic point of view, the Cosmic Spiral* * 
is generally hidden as a whole, and manifest only in parts, 
sections or aspects. He, therefore, sees now upward phases, 
and now downward phases—in his own life-history, in the 
history of groups, and, as he thinks, in the history of the 
world as a whole. Hence there is both progress and 


' This ladiaa Doctrine appaon to be represented in Theosophy by 
its teachice rcffardioE the iilssten ", 

* See “ Garland of Letter 

* The Sii Centres through which the “Serpent Power" (itself 
" Bpiralina") ascends to the bigheet, are seen to be arranged epiraJly, 
shewing the Coemie Flan ol Movement and, possibly, also Constitation. 
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" revereion *’ (or degeneracy) in the career of a Centre or a 
group of Centres. In the complete view, all aucb upward 
and downward phases are seen to be “ olementa ” of the 
oontinuous World*Spireline Movement. 

The Spiral, as we have seen, combines translation with 
rotation, the former being due to Karma, especially those 
by the Higher Centres. Any Karma done affects, therefore, 
the aspect of translation; both as regards magnitude and 
duration. A good and wise Karma contributes to upward 
translation or progress' being greater and more rapid; a 
bad and foolish act tends to make it leas and delayed. By 
ignorance and sin man falls. This fall may, in the long run, 
raise him, through repentance and expiation, after several 
births if not in the same birth, higher than where he bad 
been before he fell.* This shows that there is progiesB 
even through falls and lapses. But the path would as* 
soredly be both straightened and shortened if man could, 
at the eritioal moment, develop Power or ShaMi, in know¬ 
ledge and will, so as not to fall. Hence the spiraline (or 
cosmically progressive) nature of the world-curve does 
not warrant that any Centre should merely drift in order 
to reach the highest point. Since the current is towards 
the highest end, it could reach it by drifting along the 
current; but it could not reach it, even in that prodigious 
age which is called Kalpa (counted in thousands of billions 
of human years), but, so far as man can see in nothing short 
of infinite time; and, during that unending course, it would 
have to pass through countless ups and downs spelling 
untold miseries. In order to cut short this protracted 
career, in fact, in order to dissociate him self from the mazes 


' Abhyudaya. 

Kulftnura Tastn bhfb tfant man dionM learn to raise 
bimself by that wbicb cacses bis fali tbroogb abuse of natural f orc t^ o n. 
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of the Spiral, “the Wanderuig”' itself, man must he up 
and doing, and be a devotee and striver or Sadhaka, and 
tap the potentiality of infinite knowledge and power and 
bliBB which is contained in his being. 

Any discipline * * which is calculated to straighten and 
shorten its career in the Spiral is called the I}hiiTW,o> or 
Law of Form (incompletely translated as Religion) of a 
given Centre i by following it, its “ lifts are assured and 
multiplied, and its " falls ” prevented and minimized. The 
result is called progress.* When, ultimately, the Centre, 
by realizing itself as the whole ConSdousneBS-Power,* ean 
disBodate itself from the Spiral itself, having no further 
need of specialized effort and movement, the consummation 
reached is called Liberation,* 

Where the co-eflfioJent of Karma is, practically, very 
small, as in the case of the Matter-centres, Dharma is 
Power as Law summing np and describing the routine of 
their behaviour. In the case of higher centres, there is no 
routine " strictly so called; so that D]ia7‘fna is Power as 
Law (“ regulative or “ normative " without being binding) 
relative to the conservation* of those Centres essentially 
as such, as well as to the progress and liberation ^ (in the 
senses above explained) of them. 

It has been seen that voluntary control of evolutionary 
movement especially by the higher Centres (from Man 
upwards) is not only possible, but it exists. We have to 
consolidate and intensify this control—which is SddJiattS- 
In this process, intellect, feeling and will are at work to 


' SadBsara. ’ Sftabwifi. * Abhyndaya. 

* Famn, CHit Sbakti, * Kibshreyasa or Moksba or Uakti. 

* SthHi. Dhartna comes from tie root Dbrl “ to nsaintain," 
’ Abhyudaya and KibabrcyaBa, 
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prepare tbe aspirant for Yoga' directed for the attain* 
ment of the Supreme End.* This Yoga effects the transfor¬ 
mation of the ‘^Little Self”* into the "Supreme Self* 
by removing the veil of ignorance * which alone separates 
the one from tbe other; the Yog! leaves behind his " little” 
intellect, feeling and will, as tools of practical deliber¬ 
ation and selection (therefore, tools that limit, dissect and 
dedne), in entering into the realm of tbe super-cons dons* 
ness* and Alogicat. All forms of Yoga agree in placing 
the Supreme Experience beyond the reach of " Mind " and 
" Speech In the last stages, therefore, the Method is 
Intuition and Ecstasy/ The enveloping" and thus limit¬ 
ing powers which confine a Centre to its " little sphere " 
of pragmatic life must be removed in order that it can 
realize itself as All. In the progress of this liberating pro¬ 
cess, the Centre sabsumes and extends its control over the 
elements of matter/ 

Essentially and dynamically the same, Matter'Centres, 
Life-centres and Mind-centres are not only correlated in 
the Cosmos, bat are interchangeable; that is, a Matter- 
centre can, under proper conditions, ** transmute ” not only 
into another kind of matter, but into life and mind; and 
vice versa. Any Centre, in its bcginningless career, may 
have, therefore, passed through all these forms, which 
means that “sheaths” and " instruments” of the imperi¬ 
shable Chit have only varied. 

Since CMt'Shahti^ which is the essence of all centres 
both as regards being and as regards evolving impetus, is 

' This term is coinmdnly need to denote both resnlt ns unity and 
tbe process wbicb scbieTcs it. 

* It is often ontnowa thst may be done to achisTs any end 

but Toss simply ordbiarllr denotes s " spiritnal “ process and end. 

* Jtr&tman. * Paramstnum. * AvidyA. 

' PUma. Cbit-Svnrapa, ' Snmadhi. ' Kancbulsa. 

* BbaUjaya. 
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imperishable, it follows that all centres, considered as 
modes of Being*Energy, are so. The particular forms 
(“ sheaths " and " instraments ”J of the centres are conti- 
nnonsly changing, however, according to the varying ratios 
of their Karma and AdJirishia. Even during what is called 
a single “ lease of life " or birth, the sheaths and instru¬ 
ments of a centre are changing from moment to moment; 
and what is called the “ personal identity " of a centre is 
only pragmatic identity which, strictly speaking, is not 
identity. This is trne not only of “ Selves" and living 
organisms, but also of material corpuEcles which physics 
now discovered to be “ syatems " (and even the 
Electron, being of finito mass and energy, ought to be so). 
But in the midst of all this continuous flux, a centre has 
its endurance or persistence assured in two important res¬ 
pects ; (a) a centre is in reality the whole Beiog-Conseious- 
nesa-Bliss Power, and as such is absolutely imperishable; 
and (6) that Power wills to evolve and “ live " as a parti¬ 
cular centre; so that this “ will " is the “ seed " and “ root" 
of that particular centre manifestation; and this seed also 
is (conditionally) imperishable, that is, as long as the Basic 
’Will lasts. From the latter position it follows that the seed 
and principle of a given centre must persist through cycles 
of creation and dissolution, being variously evolved during 
the former and involved or latent during the latter. The 
seed of a centre is not destroyed through all these ohangea 
of condition — of sheaths and instruments: the “will" of 
Bra/itnafi to be and become such centre remaining all 
through. A centre ceases to be such when it realizes itself 
as the Whole; therefore, when the Basic Will of Chit to 
bo and become this particular centre goes, and therefore 
the root of this particular manifestation “dies ”, 

Of the "sheaths” and “mstruments " of a Centre, 
all are not susceptible to change and disintegration to the 
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same degree. The principle which determines sneceptihi* 
lity to change and disintegration is this: A form of Power 
which evolves (integrates and organises) another form, and 
controls the latter when evolved, is more persistent thpn 
the latter, e,g.. Vital Power whiob evolves protoplasm out 
of C, H, N, 0, and elaborates this into a living organism, is 
more persistent than the " material vehicle " so organised 
and controlled by it; so that, it will persist after the 
material body has disintegrated. The Self (represented by 
AhangJtdra or ”I-making'’ Principle) which, according to 
the views here explained, evolves and controls vehicles or 
sheaths sabtler than the gross body, and, through these sab* 
tier vehicles the gross body also, is more persistent than all 
its vehicles, subtle or gross. Power as Bindu is the moat 
fundamental form of Power in relation to the evolution of 
centres; hence, Bindu must persist even after centre has dis¬ 
integrated in ali other forms. Finally, Consciousness-Power 
as Whole or Perfect Experience is absolute persistence, since 
It evolves the Bindu itself and involves it again. 

So that we have an hierarchy of persistent forma, 
having at the bottom materia! vehicles or bodies, and at the 
top, Bindu, if we exclude the Whole which is absolute 
persistence. The subtle forms of Power are thus more 
** vital '* and enduring than those that are relatively gross. 

The death of the physical body does not, according to 
this view, mean the death of Life and Soul and Spirit, Death 
separates the subtle vehicle of a Centre from its gross vehicle 
and, though these may continuously change by Karma 
yet they are relatively peraistent (i.e,, do not disintegrate) 
through countless births, till by realisation, the Centre 
transcends its own limited self, and becomes merged in 
the Perfect Whole itself which is absolute deathlessness. 

Whether Power as a Centre does or does not evolve 
and provide itself with a sensuous material vehiole depends 


229 


CHIT ASD “CBNTHES" 

on its Karma (and Adrishta), Its existent^e as such Centre 
does not depend upon its having evolved a gross material 
vehicle; so that* it may exist with or without (as the case 
may be) of a gross vehicle having been evolved and as¬ 
sociated with it. Thus Centres may be incarnate or em< 
bodied* disincarnate or disembodied, 

In its beginningless career a Centre may describe its 
curve of life according to the “ equation " of its varying 
Kaj~ma on a board which is infinite Space and Time. And 
this curve may exhibit it in all possible positions—now 
embodied, now disembodied; now a "god " now a material 
thing; now a maui now an amoeba. In its passage it meets 
with no “ forbidden traota " and " reserved compartments 
Fulfilling the Karmic conditions, it can become anything 
from a Creator of the worlds down to a blade of grass or 
particle of dust. And we have seen that all these Centre- 
Forms are essentially transmutable into one another, all 
being in essence Con sc io us ness-Power. Of these countless 
forms* the Human form possesses some advantages in 
respect of farther evolution ; since* this form has a mixed 
experience of pleasure and pain, good and evil acting as an 
incentive to betterment, and self-coDSoiousness and self- 
determination to a requisite degree to think out a path and 
take to it. 

Since the curve is described by Karma, we may say 
that a Centre in its ages-long career ever becomes what it 
chooses to become. It is a Centre of Power the essence of 
which is Joy and Freedom. Its " littleness " as well as its 
" greatness ” are due to its action—its bondage and libera¬ 
tion ; its degeneration and progress. An individual Centre 
may enter* when the ratio of its collective Karma and 
Adrishta so requires it* a given and relatively fixed line 
of cbaracter-attitude in the world which is called a Typo* 
Kind, Species, Race or Caste; but by Karma again it can 
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leave that line, and pass into another, higher or Tower; 
and by suitable spiritaal effort, in can assimilate itself to 
the Summum Genus which is Chit as Whole and Perfect. 
This consummation is Yoga or '* Union ” 

The Shdkta Doctrine thus makes every Centre a 
Magazine of free and undying Power—essentially Perfect, 
bat pragmatieally limited, that is, veiled and ignored. 


CHAPTEB IX 


CHIT AND ITS INVOLUTION 

The study of Perfect Experience has necessarily to start 
on the basis of man's own experience, and it is no false 
antbropomorphio" metaphysio which models the Cosmos 
essentially on the lines discoverable in himself. In meta* 
physio BO more ultimate and surer basis can be thought of* 
“ What is here is there Apart from spiritual intuition 
giving direct apprehension of the Reality-Power, what is 
open to logical thinking is, first, to attempt a faithful 
rendering and analysis of mau’sown conBciouaness(sofai‘a3 
this may be possible), and thereupon form an idea of the 
Reality-Power as manifesting in and through ourselves; 
and then, secondly, to extend and apply this conception of 
Reality to the interpretation of Life, Matter and the World- 
Bystem generally. Now, the conception of Reality thus 
extended either suits explains) the World-Order, or 
does not suit it. If it does not suit, the inference is not 
that metaphysical enquiry has failed because it has started 
at the wrong end {i.e*, the Self and its experience), but that 
there has been snperfielallby or other defect in the render¬ 
ing and analysis of Self-experience, so that, the premises 
being vioions have vitiated the conclusions, la fact, the 
enquiry, to be final, has, according to this doctrine, to be 
started at one end only, and that end is the Self. We may 
indeed begin with Life or with Matter or with Force; but 


^ Itadib&ati tad anjatraj 



232 


uahIhata: PC web as consciousness 


the enquiry will yield results neither intelligible nor final, 
till it be tested, revised, supplemented and uoderetood by 
an enquiry into the experience of the Self. That experience 
is the ultimate and unquestioned “Fact everything else 
has to make good its title by its bearing upon that Fact; 
apart from such reference, actual or possible, atoms, ethers, 
forces and the rest, howsoever perfectly they may be ex* 
pressed by mathematical formulse, are nothing else than 
abstract ideas “ without local habitation and name". 

It is in man's self that he touches the foundations of 
the view that Reality is ultimately Cousciousness as Chit 
which by its own Power makes an object of itself, and 
elaborates this object into a world of correlated Centres of 
Matter, Life and Mind ; and that in such elaboration Chit 
does not suffer its essence, that is, Being'GonscionsnesB’ 
Bliss ^ to be either abrogated or changed. That is so in 
man's own experience; Chit becoming varied experience 
and yet remaining Pure Chit always. 

It is, again, in his own experience that man must find 
the key to discover the meaning of the Cosmic Principles 
called Tattvas, Principle is one and it is Chit : but it has 
di Sc rent phases and aspects of wo rid-manifestation, such 
as unveiled and veiled; a logical and logical; extra-temporal 
and temporal; and so on. With reference to such phases, 
and in describing and explaining them, we have one Prinoi* 
pie “evolving" as many. The Philosophy of Sbskta 
Yed&ntism and 8haiva non-dualism is the enunciation and 
statement of the mutual relationships of what are called 
the Thirty-six Tattvas^ 

‘ Sat-Chit-^DAoda. 

'S« "Shakti and Shikta” and "Garlnnd of Letters'* (Ch on 
TattiTAo), tn which the eroJetion of the '* Principles," from the PBycho 
lofical as weU oa mantra atandpoint, has been dealt with, and aathori- 
ties eitfid. 
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Now, the Prinetples, in their broad oiitliDea, can be 
discovered in normai experience, and, in detait, can be 
known and verified by yoget, or supernormal experience, 
which is not an absolntely new order of experience, but 
is experience more unveiled, more fully recognised and 
“accepted " than man's normal, pragmatic experienoe. 

Experience is an alogica), undefined Universe. It ts 
Pure Gonsoiousness, but is not only that i it has a varied 
content. It is subjective, but is so only when, aud iu so 
far as, it as been “ dissected " by a logical operation. It 
involves all categories or Forms of Thought, but, in its lull- 
neaa, is not covered by any of them. It is pragmatic, that 
is, having reference to practical ends, but is so, only as con¬ 
sidered as a “ seotion,” not as the complete “ Fact ”, Correct 
intuition will not even allow our saying that “ Cltit is in us' ; 
the fact is that we, as centres of specifio action and reaction, 
are iu Chit which by its Power appears as each centres. 

Man for the sake of the ends of his pragmatic life, 
disowns his Self which is Chit. But suppose he essays to 
bo it. Then it is, and is recognised as, Abgioal, the Whole ‘ 
beyond the six Limitations,* * and transcending all categories, 
though involving them. It is so, and is so recognised or 
intuited, if man is able to completely withdraw the Veil,* 
and so, do away with all pragmatic limitations, even what 
is called “ central reference ", 

Now, what is the import of the revelation of this 
Elxperience ? 

(1) Since it is unveiled and free from all limitations, 
it may be called both Pure and Perfect, It is the Whole' 
and absolutely pure.* 


' Faraa. * Knnehokas. 

* M&tA £jf whieb the other Ats 
are bonu sie of Dittera^' Kanohuk&s *') m whfoh tho 

matter Is explained, and anthoritiea aro died. ^ SboddhA. 
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(2) Since it la cilogical and indefinable,, it cannot bo 
called a Tattva which means Reality-Power defined in a 
patticular way, that is, as regards a phase or aspect. It 
is therefore beyond ‘ (though involving) all (i.e., 36> Tattvas. 

(3) It is Being, Consciousness, Bliss,' but the aspects 
are not “ sundered or thought apart. It is the nianifest- 
ing Principle* as well as object and manifestation,' Chit as 
well as Power, bnb these are in indistinguishable unity* 
Something reveals and something is revealed, but there is 
no logical separation of the one from the other. It is 
SOffnnit or Chit which is Perfect Experience of which the 
Ether of Conscionsnass * is an undistinguished pha s e . 

Suppose, now, we proceed to think about this alogical 
"Whole of Experience. Wo ask ourselves: What is it? 
What is there in it? We see that it is Consciousness 
stressing as a universe of experience. This is the fullest 
account we can render of the Fact. We see also that 
Consciousness and Its Stress or Power is one and not 
two, though we think them apart. Consciousness, in our 
review, is the Manifesting Principle/ and Its streasiug is 
the content or object of manifestation.* But the former 
is also Power, and the latter is also manifestation (since it 
is abstraction to say that manifestation is one thing end 
its “content" or object is another; and though it may be 
possible in yoga to have experience as Pure Manifestation 
without any special content/ in that case, Manifestation 
becomes its own content; and in other cases where there 
is special content/ this latter as manifested is the indivisi¬ 
ble conorete fact which abstraction splits into manifesta¬ 
tion and manifested). Hence Shiva-iaitva and ShakiUaiiva 


* Tattvitita. ' Sftt-Giifc.lnaad*. 

Vimaroha; ADtarlrDa-Timanha, 

' PrakftahA, called Shiva-tattva. 

' Yunaraba. ciUed Shakti-tattva. 


* Praltteha. 
Cbidak&sba. 

* Yiebeaha. 
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are one. And yet now, from the standpoint of our thinkingi 
manifestation^ and manifested* * exist like two seeds con¬ 
tained in a grain of gram.' It is also pure"* because though 
our thinking has now distinguished the indiatioguiahable 
and thought about the alogical and unthinkable, (1) it has 
not yet set apart one aspect from the other aspect and looked 
upon them as distinct Principles (ve., there is as yet no 
duality), (2) nor has it yet hedged round and veiled the 
Complete Fact, accepting parts only and rejecting or ignor¬ 
ing others. 

The manifested ' is the fact of Consciousness being a 
content or object and making a content or object of itself- 
(This is depicted in the symbolism of the Kantakuldvild^Oi * 
as the reflection of the Self in a mirror). 

Suppose next, we essay to give to ourselves a summary 
statement of the iilumiuing-illumined, this Shiva-SiKxliti 
experience. What is the most general category under which 
we may (approximately of course) subsume the experience ? 
By what name may we call it, though absolutely unnam- 
able it be ? 

The category which most nearly aubsumea and expresses 
the whole of man’s experience is^— ■“ I “ (Aham). This I 
should, however, be distinguished from what is pragmati¬ 
cally known and used as '' I ” which is but a oomparatively 
limited section of experience, referred to a centre, t.c.. Ego, 
and sharply contrasted wdth a vaster non-ego or not-self, 
known and nsed as " or “ This What it may be 

asked is all this manifestation as experience ? And the first 


* FrakaBhA. * Timarah*. 

‘ CbaiiAka. * Shaddba Tattv*. 

* A wort by a Sbaiva author oa the great Bhre« Yantra ot the 
Divine Mother Maba'tripiira>Saad&rl. 



236 


MAHiiTiTi ; H>WEE AS 00KSCI0USNES3 


and most €om prehen si ve answer — It is “ I In thifl, 
Consoiousnesa or Maaifeafcation makes a content or object 
of Itaelf^the Primary Object. And since we have called 
this fact the Illumined/ the Primary Object may be called 
he I-experience.* Its logical correlate is, of course, "This ”* 
but in the primary stage, the This is as yet latent! implicit * 
we hnow and describe onr entire Being-Experience as " I/' 
and nothing but that In pragmatic thought, “ I is 
Subject in relation to "This" as Object; but In this primary 
representation of Experience, " I " as concrete conscious¬ 
ness makes an object of itself, as, relatively apeakiog, in 
the pragmatic sphere also, we sometimes mahe an object of 
or Ego, And since in the primary presentation, “ I " 
IS ali-inclusive, leaving no margin for a correlate " This " 
Power as Vimarsha, in so far as it functions to present 
this latter, may be supposed to be negaiive.* 

Shim-taiiva is then the presentation fprimary in the 

in relttblon to 

Para-SamcU which is alogical) of Eaperianaa aa an axoln- 
6.ve I, the aaaoaiate Shakti-tattva ao opeiating aa not to 
preaeot the othat logical pole—" Idam " or “ Thia " it i, 
pare " in the aanae that though experience ia not here 
partitioned into " I" and " Thia," the Whole (with nothing 

If'? “ “I "• The province 

wnoepl " I ° ‘“® »ll-molusive 

Next, in the seamless experience thus intuited as T ’■ 

a seam or fissure ia seen to appear-^the Polarity of! * and 

This/ but the latter "Pole" is a<i tret f ■ I, ™ 
_ ^ very faintly or 

is TransceodeDtal Self, whose obiect h the ^ ^ t it 

io the eiua of the limited self as ^i^D-eelf “ itself and not 

*Vimapab». * Aham.ipiiaa^ . , 

‘Niehedha-rtipa. 'Aham. ^ Mam-vimareha, 
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hazily, folded up with the “ IThere is as yet (1) no clear 
differentiation or projection of the latter Pole; ’ and (2) no 
distinct blossoming * * of it. The ‘ This ’ * is faintly perceived 
by the *I ^ as part of the one Self, the emphasis being 
therefore on the I ” side of experience,* There is repre¬ 
sentation of, and warrant for, this in man's own ordinary 
experience. This second logical stage is called SadasMva’ 
Tattva. It is the stage of the subject relation.* The This 
is however here the self and not non-self, in which the 
stress is on the first. It is also pure* (approximately so, 
when compared with Pard^Samvit or the alogical WhoU)y 
in the sense that, though polarity is here introduced, 
experience is still intuited as a whole and not in this 
aspect or that only. The limitations {Mdyd and ‘'her 
progeny ” contracting experience) have not yet commenced 
to exist and operate. 

An appeal to normal experience will show that when 
the above stage has been reached, attention or regard 
swings from “ Fact conceived as I " to “Fact conceived as 
This This, evidently, is not the Fact (i.e., the Universe 
of Experience) becoming veiled in one " section " or aspect, 
and revealed in another. The Fact as a whole was there 
(approximately, because we were logically operating on the 
alogical) in the state of I-emphasis,* ae it is now in the 
state of This-emphasis.’ But of the two polar coucepts, 
" Iand “ This,” the former was emphatic in the first, and 
latter emphatio in the second. The emphasis or regard 


’ Idnm. 

/w* L Yogamcni eavo the functieD of Power is to negate 

CNisfaeaba-Tyap&ra'rClpa sbaktlbl. This is said os regards Shahti-Tattra 
specifically so calJbd; is applicable to all forms of Sbahti. 

* Abom. ’ ** Garland of Letters," p, 94. 

* Abam'Idain-YiiDarsba. * Sbnddba. 

' Abam-Timoisha. ' Idam-Tunanba. 
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plays betweea these poles. The same complete ** Diiiverse 
is diflferently regarded (utj?* *, as “ I " and as " This ”) in the 
two cases. The Universe has not been sectioned yet, and 
has not been laid upon any ** basis " ‘ other than consoiouS' 
ness. There is as yet no double iramework, one for the 
Self anil the other for the Not-Self. This is Ishvara-taitva, 
It also is pure.* 

Then, as a preliminary to the "disruption” of the 
Universe of Expeneuce into Self and Not-Self, Purusha 
and Prakriii, thought of as independent of each other, we 
have a state of experience in which the " tJntverse," still 
remaining (approximately) entire and still regarded as laid 
upon tb© one* non-dual basis of Gonaeiousness, is conceived 
both as ‘ I ’ and ' This/ * the empbaais being laid on both. 
In normal experience, too, the like of this is seen when 
man's " Fact ” is equally and indiSerently regarded ae " I *' 
and " This ”, " I ” and “ This *’ here are not the " I" and 
"This" of ordinary pragmatic thought which refers to 
different sect ions ” of experience, and, in the case of 
external perception, lays them upon a dual and independent 
basis Mind and Matter). 

This is Sadvidyd or Shuddkctvidyd Tattva. It is also 
pure * and the last of the pure Tattvas/ 

After this the operation of Mdyd* KaTtchuIcas and 
duality* begins, concealing and limiting the dimensions of 
the Universe, and sharply dividing it into Self %nd Not- 
Self/ setting them up as independent Principles. Commen¬ 
cing from this stage, their reign extends over the evolution 


' Adhikamiuu * Shuddha. 

* Advaita. * Aham ajid Tdam. 

* Eh odd ha Tatt^aa. 

‘ See ” Shakti and Shatta and ' ‘ Garland 
Tattra* 

' Dviaita, * Parasha, 


of Letters 

*P»krjU, 
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of the lower Tattvaa ; * * and we ba^e^ further, the emergence 
of the order of Time and that of Space, which prior to 
this were not evolved. 

Broadly epeaking, then, we have two aepeots and two 
stages in the second aspect: (1) the aspect as Atogical 
Whole; and (2) that of the tran seen dentally * logical 
Shiva-ShaTdi-taUva and its nnmanifested * stages down to 
Sadvidya-tatfvd ; and (3) the empirical pragmatic mani¬ 
fested stage of the Psycho-physical Potential * down to solid 
matter.* The Ss.ngkhyan Frakriti is one, but in Advaita 
Shaiva philosophy, many. Between {2J and (3) there is a 
transitional, duahnon-dual *or difference-and-not-difference* 
stage daring which Mdyd (the Principle of Difference),” the 
five ("Sheaths")' and Puruska or the individual self are 
evolved. 

The main outlines of the order of stages of Cosmic 
Evolution,''’ are, as indeed they must be, traceable in the 
evolntion of man*s own experience, if he essays to uplift, 
as far as possible, the Veil hiding from bis pragmatio 
eye, the real and total content and import of his life and 
existence. The more ho removes the veil, the larger and 
deeper become the content and import of Chit operating in, 
and as, himself. The question, evidently, is: What is that 
content and that import of Chit in the " limit," that is, 
when the veil has been completely uplifted ? That “ limit ” 
is ConeciousnesB as It is tn Itself or Par&’Safntnt The 
main " lines “ of the evolution of the microcoBm are also. 


‘ Called Shnddhfisbaddha sod Ashaddha. 

'“Transcendental" logic, beeaaee the categories here dealt vitb 
are the traoBoendeotal Abam and Idam, and not pragmatic, empirical 
Self and Not-Self, Subject and Object- 

* Adrisbtasriehti. * PratritL * PrithiTl. 

* AdTaita-dvRita. ' Bbedabheda. 

' Sbedabuddhi. * Eanoboka. ** Tattva, 
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iti the '* * limit,” the lines of the evolution of the macrocosm. 
Those Hoes,” are: (a) A oeutral, undifferentiated, non* 
polarized condition (the Alogical); (h) a condition of poten* 
tial differentiation or polarization, in ■which, the Substance 
still remaining undivided, there is emphasis on one “ pole " 
or on the other (the condition of Fundamental Move¬ 
ment) ; * and (c) the condition of actual dissociation of the 
poles, and resultant splittiag np of the nou-dual Substance 
into dual and Manifold, The Supreme Point* must be 
implicit in the second stage, since -we cannot have poles,” 
potential or differentiated, and stressing upon and between 
them, without Power focussing itself into a Point.* Bindu 
is manifestly operative in the third or differentiating and 
multiplying stage. 

Now, Matter {believed to be constituted by Positive 
and Negative charges of eleotrioity) may be, and by some 
has been, conceived as evolving from the Mother Stuff (e.g., 
Ether) eubstanbially in the manner described in (a), (&) and 
(o)—a neutral state; a potentially polar (but undissociated) 
stressing state; and a dissociated (though conffgurated), 
stressing state of electrons and protons constituting an 
atom of Matter, The uon-nucleated protoplasm; the nu¬ 
cleated protoplasm in which the sex-difference is still im¬ 
plicit ; the organised plant or animal tissue in which the 
sexes gradually dissociate themselves (in some plants, for 
example, though the sexes are dissociated, they are still 
parts of the same organism); these prove the “ lines ” or 
Btages in vital evolution. Or, without reference to sex- 
difference, we might trace the “lines” more simply 
thus : first, non-nucleated protopiasm in which the nucleus 
may be implicit; second, the nucleated protoplasm often 
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involving another nuclena vritihin itself, stressing, tinder the 
conditions of nutrition, etc,, to “ divideitself i third, the 
divided cell of protoplasm, each with ita own independent 
nucleus. In experience, too, knowledge begins with an 
undlfEerentiated state; evolves the poles (first associated 
and co-subatantial) of '* 1 *' and " This ’*; dissociates the 
poles and makes independent substances of them. The 
study of even a common act of perception, if not allowed 
to be swayed and cramped by pragmatic ooneideTations, 
will show that this is bo, Man's experience has three broad 
forms. Cognition, Fee ling-attitude and Yolition; each is, 
or tends to become, polar; thus cognition is of this object 
or of that; feeling Ib either pleasure or pain; volition is 
either attractive or repulsive.’ Now, intuition is relied on 
to show that a neutral, non-polar condition is the basis and 
background of each of these three pairs of poles. Cognition 
of this or that is based upon, and branches off from, a 
generic cognition;* pleasure and pain are based npon, and 
shoot out from, a " mother-atufi " of feeling which is veiled 
blisB; ’ and attraetion and repulsion ’ presuppose, and may 
reveal, a placid background of quiescence.* 

So the “lines" of the Grand Costaio Evolution, as 
traced before, are repeated in the details of Greation, 

And, all that exists, all whether as Mind, Life and 
Matter, are forms and products of the one fundamental 
Bubstance-Power which is ChU-Shakti, or unlimited Being- 
Consciousness as Power which is also Bliss. 


' Saga Df Dvesha. 
' Anaoda. 
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RETROSPECT AND CONCLUSION 

There is no finality in human science, and its conotusions 
are. and are apt to remain, for the most part dubious. Yet, 
the results and hypotheses of science in the domains of 
Matter, Life and Mind (including what are called "para- 
psychic phenomena '*) as they now stand, and also regard 
being had to what they now point to, appear to be not 
antagonistic to the principles of Sliulsto, VedSntism j nay, 
they appear, so far as they go, to fit in with those princi’ 
pies. The modern dynamio view of the constitution of 
Matter—a view that has tended to dematerlalise Matter; a 
view that sees in the atoms of Matter a vast magazine of 
Power; a view that is faced with a residual element of the 
inexplicable in alt its meohanistio explanations; a view 
that sees in radio-activity the drafting of new and practi¬ 
cally inexhaustible energy into the hither-to-supposed close- 
ed and constant realm of physical energies ;-already shows 
that Physical Science has taken vast strides towards the 
Shakta position which (a) mates Power to be the essence 
of everything; (i) mates Power in reality immeasnrable in 
everything and in the universe for the matter of that * and 
ic) makes the “ Dynamic Point" the Perfect Magazine of 
Power (hence making the " atom " also a vast marrazineV 

As re^rds the further and higher view of VedaZa that 
this Power manifesting as Matter is essentially Consci¬ 
ousness-Power which is measureless Joy expressed in 
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unrestricted Play, Physical Science baa, as such, notbing to 
say at present; but if one were logically to work out what 
is DOW impHoit in its position, and imagine the promise 
contained therein fulfilled, particularly in consonance 
with the results and promiEes of Biological and Psychical 
Sciences, one might feel that Science has, uncona- 
ciously, taken even a longer stride than one would imagiue 
towards the final position of Sh&kta Vedantism. To 
see this, the results and indications of one Science 
should not be reTiewed by themselTes alone; but they 
should be correlated to, co-ordinated with those of the 
Bister Sciences^—because. Science is one. As it is, Physical 
Bcience within her own province has steadily, and now very 
closely, approached the ideal of nnification and correlation* 
She has tended more and more to reduce all kinds of Matter 
to one kind, and all forms of Energy to one kind; and has, 
further, tended to reduce Matter and Energy to a Common 
Boot. So that the physical universe has now become a 
universe of Stress*systems, not of gross stresses only but 
subtle stresses (as evidenced by X and other invisible rays, 
and the Hertzian waves of the wireless among other things), 
not limited and calculable but practically unlimited and 
incalculable (as evidenced by radio-activity), not forming a 
" dosed curve *’ but in subtle and constant action and reac¬ 
tion with other kinds of forces—vital and psychic. 

The Vital and Psychic Sciences, in their turn, are help¬ 
ing this grand nnification and the universal linking up 
of forces and phenomena. Though the "Jiving molecule" 
is now even a greater mystery than it ever was, the gulf 
between the living and the non-living is steadily nar¬ 
rowing rather than widening, and already there are in- 
dioators of the oharaoterlstio responses of the living being, 
in a veiled way, discoverable in the so-called non-living 
matter; and, within the province of the living itself, the 
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fiuppoaed absolute difference between plant life and animal 
life is in the conrae of being gradually effaced, not of 
being accentuated. Evolution is now sought to be explained 
less and less on mecbanistie lines or in terms of “ fortui^ 
tons modifications/* and more and more in terms of an 
“ original impetus," free and not determined, given in 
the constitution of things and at the root of phenomena to 
change and evolve (a position from which one can have a 
vision of Yedantic Joy and Play—the basio factors of world* 
erolntion and involution). And Biologists, no less than 
Physicists, are now on the way to perceiving that the path 
of world-evolution is not traced by an "upward move¬ 
ment" only, but that it is a curve showing rhythms and 
cycles—making the world's history one of evolution and 
involotion and then evolution again. 

Within the living organism itself Biology, so long 
content to explain its phenomena on quasi-mechamsticlines 
in terms of nerve-stimulation, cell-disturbance, and so forth, 
has now unexpectedly stuzobled upon a new and mysterious 
factor whose action on the organism is found to be more 
profoundly " vital ” than that of any other known agency: 
the mysterious glands (“pituitary/’ “pineal/' "thyroid,’’ 
" adrenal/’ " interistial ”) and their mysterious secretions 
( hormones ). Descartes, it is true, had suggested the 
pineal gland as the "bridge" between the Mind and 
Matter in us; but he was never taken aerioualy until quite 
recently. 

Correspondence between Science and ShaJeta Doctrine 
should be understood in the full depth of its import. It 
shows that as in radio-activity Science has discovered the 
physical atom to be a magazine of Power whereby its 
constitution as weU as its “ evolution " (or transmutation) 
IS determined, so in the case of the cells of these glands 
and their subtle secretions (analogous to the radiations of 
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tHe radio-aative atom) she has now discovered a magazine 
of Power and its workings whereby the constitution of the 
body and its growth, etc., are regnlated. In Fh 3 'sioa she 
has discovered the vast potency and efficiency of the 
emallest thing — the atom, and of its unseen emanations; 
in Biofogy she has discovered the wonderful potency and 
efficiency of the smallest constitnents of the gland and df 
their subtle secretions. Apparently the smallest is thus 
being perceived to be really and dynamically the greatest— 
a perception which is preparing the way for a final recog¬ 
nition of the “ Dynamic Point ” of the Shdkta Doctrine, 
which is “ smaller than the smallest and greater than the 
greatest ”, 

As regards the position that Gonsciousness merely 
accompanies and “ lights np ” some of the processes of the 
nervous system {viz., the cerebral processes), it has been 
shown before that the actual evidence before ns does not 
warrant the conclusion (1) that Conscionsness is simply an 
onlooker and reveaier exercising no causal infinecce on the 
cortical phenomena which by themselves form a " closed 
curve ”; and (2) that Consciousness as such, that is as 
distinguished from that part of it which Is pragmatically 
accepted as ike Conscionsness, is limited to the cerebral 
centres and lines only, not having anything to do with 
other centres which are commonly taken as subconscious 
or unconscious. On the contrary, on two grounds at least 
Consciousness must be believed to possess causal efficiency 
(not merely as a directing force or “ switcher ” but as a 
supplier of new energy) ^ over the whole range of man's 


' A9 the phj'sictU dactrine of Conservation of Matter and EnerfV 
has DOW ceased to be iooked opoo os an '* axiom " or " first principle ” 
in view of rod to .activity and Lbe dynamic and evolationary view of 
Matter, the fact that CoDscicusneos is asnpplier of now cnerey ts no 
Ghollenge to on *' established " law of Matter and Energy, 
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nerpoaa mechanism: fa) the fact that a very slight stimtilns 
(e.?-, the reading of a Jine of a message that a beloved 
friend is seriously ill) provokes an enormous and compli¬ 
cated respouae (in emotion, idea and action) out of all 
proportion to the physical nature and intensity of the 
provoking cause; and (b) the fact that the activity of every 
nerve-centre whether in the cerebrum or in the spinal 
cord, IS m the nature of an overflow of energy and selective 
operation (suggesting, therefore. Joy, Plaf and Choice) 
Besides these, there is also the indisputable evidence of 
self-conaciousuess showing Conscionsness-to be an ever- 
aoti ve operative Power—not merely in the fio-called " motor ’* 
phenomena of consoibus experience as attending, etriving 
and Willing, but also in what are called the “ sensorv ” 

copitive and afifective, phenomena-knowing, imagining, 
thinking and feeling. Consoiousneas as operative Power is 
a matter of direct and constant experience. 

Mental Soienoe, in dealing with ordinaiy payehio and 
the parapajchio phenomena, is steadily veering round 
to a position whence cue can have not a very distant view 
ef the nltirnmie truth as bald in Shskte Vedautism. Mental 
Soienee la coming to recognise (1) that ordinary, pragmatic 
ocnsoionancas la only a part of a large Conacionanesa which 
It now calls Suh-oonaotoqenesa" j (2) that this larger 
Consoioaeneee I. not only a Power but the Power which 
aecma to contain within iteelf tha whola mystery and 
wondM of Life and existence: (8) that this larger Consciona 
nesa IS one in which lUi iadividnal pmgm ®tio eensciZ 

neasea live, move and have their being"; that it is to the 
mdividoal Centres what the Ether la believed by many to L 
^ re .non to tbe .train.and.stresa centre, i. it; ( 4 ) 11 ° To 

thCo-Ko-ohanees. Matter and Force aie not alien, 
and ti °^ii*°*/l!l° 1° pradncts and dependents; 

and finally, (6) that Timemid Space also are no? alien to; 
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&Dd mdepeDdeot of, it; that those ate its own wiiys of 
representing itself to the centres Involved in it. The fourth 
point is beiug steadily established by the accumulation 
of phenomena oollected under the general heading, psy* 
ehodynamism ”; and the hfch by the phenomena of ^‘psy- 
chometry," “ X-ray vision,*’ and so forth, in which spatial 
determinations such as '‘here and there,” “near and 
distant/' as well as temporal determinations such as " now 
and then,” “ past and future ” all appear to be, not only 
" in the melting pot/' but meeting in a “ Point ”, 

Referring to certain genuine cases of pre-vision of the 
future (Dr. Slaxweire, Professor Flpurnoy's, Mrs, Verrall’s 
. . .) M, MEoterlinck writes ..." Under the errone¬ 
ous idea we form of the past and the present, a new verity 
is living and moving, eager to come to light. The efiorts 
of that verity . . . strike to the very roots of history. 
We soon Jose all inclination to doubt. We penetrate into 
another world and oome to a stop all out of countenance. 
We no longer know where we stand; before and after 
overlap and mingle, we no longer distioguish the instdioua 
and factitious but indispensabJo line which separates the 
years that have gone by from the years that are to come. 
- . , We discover with nneasiuess that time, on which 

we based our whole existence, itself no longer exists - , . 
It alters its position no more than space, of which it is 
doubtless but the incomprehensible reflex. It reigns in the 
centre of every event; and every event is fixed in its 
centre; and all that comes and all that goes passes from 
end to end of our little life without moving by a hair's 
breadth around its motionless pivot , . . yesterday, recently, 
formerly, erstwhile, after, before, to-morrow, soon, never, 
later fall like childish masks, whereas to-day and always 
cover with their united shadows the idea which we form 
in the end of a duration which has no subdivisions, no 
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breaks and no stages, which is pulseless, motionlesB and 
bound less." 

The “to-daj and always" without subdivisions and 
breaks and stages is rather the " nowlind always show¬ 
ing Duration ' in the aspect of Point ” (now) and in that 
of boundless " Coatiniium " (always); that ig to say Dara- 
tion which has do beginniug and no end and breaks is also 
wholly condensed into a " Point," and this latter aspect Is 
referred to above as the " centre of every event" or 
phenomenon, " its motionless pivot", But though the 
centre or pivot is “ motionless" in this sense that the 
whole of Duration or. History is condensed into, and as, it 
(so that to be at the centre is also to be and have the 
whole), it is also dynamic in the sense that the centre or 
Point" does expand as a sphere, and an ever-widening 
sphere, which is the Experience of Duration—the begin¬ 
ningless and endless History with past, present and future. 
If the ** Point ” were to remain statical, there would be no 
experience of Duration or History as it actually is (involv¬ 
ing past and future); on the other hand, if Duration or 
History were not wholly condensed into, and given in and 
as, the Point, the pre-existence of the future in the present, 
and therefore, foreknowledge of the future (either Divine 
or human -that of the ** seer ”) wonld not be possible; but 
since this is said to be not only possible but is, already to 
some extent, a fact, so it is claimed, perfect foreknowledge 
and perfect recollection must be believed to be possible 
also; and that is possible only if the Future and the Past 
in their eutirenesa co-exiat and meet at a Point. 

The same reasoning will apply to Space also. If the 
S*ray vision with respect to a spatially remote thing or 
event be a fact, then, we must believe that Space too, like 

' Thifl is PamkAla. or saprema Time, as opposed to Kila which onlv 
comeB in with moon and bdd 
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Time, has the twofold aspect of “ here and everj'wbere ” ‘ 
—the former aspect (here) containing a® a "Point'' the 
whole of Space regarded a® a bonndleas ** Continuum * *' 
(“everywhere’*)- And the “Point” is dynamic in the 
sense above explained. 

The Dynamic Point, as we have seen, occupies a very 
prominent place in the Sb&kta-Tedanta: It is the Con- 
sc iouBness-Power regarded aa Perfect Potency to envoive ; 
and It is also a Perfect Universe in t he sense that whatever 
is to evolve as the world in Time, Space and Causal con¬ 
catenation, is contained in the Bi?tdu w^hich is the seed of 
everything. It is thus the centre of every being and every 
event; the centre “ swell® ” * into every being and every 
event, and every being and every event is reabsorbed, 
folded up into the centre. Time, Space and Cansality are 
“forms*’ or modes of such “swelling” and “shrinking” * 
of the Dynamic Point, Hence to be conscionsly in touch 
with the Btndu is to know whatever exists or goes on in the 
spatial, temporal and causal scheme of the universe. 

The possibility of foreknowledge (perfect or partial) 
does not, however, require that the world-order is unalter¬ 
ably fixed and determined leaving no margin for free play. 
The world is a free play; * every being i® an incarnation of 
Joy; and every act and event is a play out of Joy. Joy and 
Play are the “birthright” even of the so-called material 
thing, and, there is no reason to sappose that it has entirely 
forfeited that right. Actions are, more of less, free or 

* Cf. the verse (before quoted in Vishva&flira'taatra) t " Wbat is here 
H everywhere, and vhat ia not hero is nowhoro.” 

* Cchchh&natft. 

* Sangkocbnpraaam. Cf. The modem dynamia view of the Atom 
H3 ootlined by Uohr nod others, aod the Qaastam Theory of Radiation 
(the ” Comfiton Effect " in particular). 

’ Cf, the saying of Dionysius—” He, the very cause of all things, 
becomes ecstatic, mores out of Himself, by the abundance of His loving 
Goodness.” eto. 
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tisdeterniiiiediii eveTj iDst&Dce. No foreknowledge of them 
isi therefore, possible if, and so long as, we take actione and 
evente in the ordinary temporal way—arranging them 
according to the scheme of past, present and future; what 
is not yet determined cannot now be known. But in the 
Dynamic Point where all times and spaces meet (in 
an alogical and unthinkable way), what is not yet co- 
exists with what has been and what is. So that there 
the undetermined future co-exists with the determiued 
past, and with the present determining itself. Here, 
therefore, foreknowledge of a still undetermined future 
becomes possible, because here Time itself is annulled or 
transcended. A '^seer" placing himself in rapport with 
this Point “-Universe may, therefore, (it is said)" see “ 
exactly how a person “ will ” act or an event “ will *' 
happen, though the acting and the happening are, wholly 
or partly, free and undetermined. 

This “ mystic sense ” is, of course, inexplicable. But 
we may suppose that the seer may, after seeing the free and 
uodetermined act in the timeless and spaceless Point, 
decipher his mystic knowledge back into temporal and 
spatial terms, and predict that so-and-so will act thus or 
do this at that particular moment and that at that parti¬ 
cular place. The case is, in a way, analogous to the ** deci¬ 
phering ” by the motion of the machine itself of a gramo¬ 
phone record where a song is given and inscribed in oo-exia- 
tent scratches back into the singiug of the song in which 
the notes succeed one another. The analogy, however, is 
partial, because, though the record contains an order of 
saccesaion transformed into an order of co-existence, it is 
not the *' Point '* transcending both Time and Space; and 
so what the machine does is apparently to retranslate a 
song already determined and spatially inscribed into a 
rehearsal of the song in the usual temporal way. 
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Whilst the Sarigkhyan Doctrloe makes the evolution 
of the world a process of actual ohauge of the Root Priooi- 
plBj and Mdy^vdda makes it one of seemiog ohaDge of 
Brahman, the Shahta Doctrine combines the two views 
recogaisiDg in each a partial truth. The Boot changes as 
the evolving world, and yet. It ohaogelessly abides-^an 
insoluble logical contradiotion for which, however, man has, 
in his own experience, sufficient warrant. The corollaries 
to this Principle of Evolution are important: 

(1) Pure and Perfect Consciousness, in evolving by Its 
own Power as finite and particular conscious nesses It.c., 
consciousness of varying modes, degrees and limits), does 
never cease to be Pure and Perfect Coosctoueness; so that, 
restricted conscio us ness, " sub-cooscious ness " and “ nneoU' 
soiousness ” are imbedded in a nevet'failing background of 
Pure and Perfect Consciousness. 

12} Consciousness as Pure and Perfect Bliss-Joy and 
Freedom-PI ay remains as such, never ceases to be other 
than Itself, though, as dnite centres, It evolves as infinitely 
varied pleasures and pains, actions and their determining 
conditions. Just as in the first case, the Universe regarded 
as Experience is not merely the sum total of restricted, 
particularised consciousness, subconsciousness and imcon¬ 
sciousness, but is like an unbounded spbero of Pure and 
Perfect Consciousness within which these are included as 
smaller spheres, so also iu the second case, Pure and Per¬ 
fect Bliss-Joy and Freedom-Play is not the sum total of 
the particular pleasures and pains, actions and conditions 
of the particular oeutres, but, (a) includes these and is 
immanent (as an unfailing hockgroundj tn these, and {&) 
exceeds these as Pure and Perfect Bliss. 

(3) Its condensation as the Dynamio Point does not 
efface the immensity of Its Being Power ; hence, the 
Point = the whole Brahman or Shiva^Sli-ak^i^ 


252 MAHlMlTi; POWEE AS CONSCIOUSNESS 

(4) The Point also, in actually “awellidg ” and “shrink¬ 
ing ’* (as evolution and involution of the world), does not 
cease to be the Perfect Bindu.^ 

Each of’ these corollaries, it will be observed, involves 
the insolttble logical contradiction above referred to. 

In the scheme of 86 Principles outlined in the previ¬ 
ous chapter, it has been noted that Ishvara-taUva has a 
place especially assigned to it, and that, considered in that 
technical sense, it is not the highest category. The highest 
Category in the logical line is Shiva-Shakti, beyond which 
there is Pdra-Samvif which is alogioal, beyond the scheme 
of Principles, and, therefore, not Itself a Category. It 
will thus be perceived that what western metaphysio and 
religion regard as the highest category of Being and 
Thought (vix., God) cannot be identified with the Ishvara 
in the above scheme: It corresponds rather to Shiva- 
Shakti. The Shd3tra, however, does not require that the 
“ higher" and “ lower" in the above scheme should be 
taken in a rigid and absolute way, especially in that part of 
the scheme which shows the evolntion of what are culled 
“ Pure *’ Prinotples, In the domain of the " impure ’’ Prin¬ 
ciples — ^where Mdi/d and the Envelopes hold their sway— 
“ higher and lower ” as also “ before and after,’' “ cause 
and conseqnence '* have ordinary, pragmatic meaniugs; 
but in the realm of Pure Principles, each ia the Whole 
with the emphasis of logical re presentation laid on a special 

' Tbe fact that Matter and Energy are both of “ granular etrao- 
ttire,'* conpl^ with the fact thAt: Life now recognised, U in 

Ari-heneus^lheoty of Co^mo-ioo or Pan^p^rmia wbich posits “ atoms of 
LIfoK fw " atomiatio,” together with the fact that Mind and Sant are 
Widely believed to eicifit and operoto aa atoms " of abows that 

the Bind a as Hiioh io at the root of all existence and operatioD* It ia 
now further necognised that both in the creation of atoms** of matter 
and tbeir dieidtegTation, eDormoDaly conceotrated Energy ja regolred i 
and that high concootratiou of Energy ia required aku fot the evolation 
of orgapio frooa sO'Called inarganio matter. Concentrated Power is an 
approxiniate repreaentatjon of Bindii. 
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aspect (such as ** I or ** This Hence^ Shiva-SJtakti 
is also usually spoken of as MaheshvaTa'-maheshvai'i or as 
Paramcshvara-Parameshvari — usually with the epithets 
mahai (Great) or Parama (Supreme) prehjced to the term 
Ishvara. 

Now» Skiva-Shakti is Being^ConsciouBuessoBliss. This 
Supreme Principle veils and finitizes Itself in, and as, the 
world of finite Centres, As a consequence we have not 
only different modes of finite being but even so-called 
“non-being**; different modes of particular consoioasnesses 
but even so-called “ uncon scions ness ”; and different modes 
of joy and pleasure but also " pains ” and sorrows ’*. 
Thus also, God who is Pure Act becomes in, and as, the 
finite Centres act ion s-and-re actions, conditional actions; 
Who is Perfect “ Energy,’* becomes in and as, such Centres, 
mixtures of potential and kinetic power—in which Power 
is neither wholly kinetic nor wholly potential, and there¬ 
fore, imperfect energy. But in evolving as all this, the 
Supreme Principle remains Saprcme Bei ng-cone cion snesa- 
Bltss, Pure Act and Perfect Energy: we have thus an 
alogical mingling of change and changelessness in the Life 
of the Perfect Being-Power, 

There Is much actual pain &nd sorrow in the world. 
Since the Snpreme Experience of God includes all this, 
how can it be said that the Supreme Experience is alt 
Bliss? The Supreme Experience (1) sums up all particular 
paios and sorrows as also all particular pleasures and 
happinesses, and (2) involves each particular pain or pleasure 
as such. Now, in the first case, it need not be supposed 
that the grand total of all pains and pleasures must be a 
prodigious pain plus a prodigious pleasure. As two sets 
of opposing forces may produce in the resultant not motion 
this way or that hut rest or quiescence; as, again, the sum 
of all particular sounds is, according to Mantra-Shdsira, 
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the Mah&mantra Om ; as, also, in the realm of oolonra the 
syntbeBis of all the coIoorbandB is white light;—so it may 
be reasonable to Boppoae that the grand total of all pleasures 
and pains is not a dual experience of great pleasure and 
great pain, but a non-dual alogical experience of aome- 
thing whioh is akin to man's feeling of quiescence. And 
this feeling of qnieaoence ia imbedded in an undiininished 
Bliss-Consciousness which, as the Shasira maintains, per¬ 
petually abides even while finite CentreB of £iXpre&siou 
appear in It. 

In the latter case, particular pleasures and pains as 
such enter into the Supreme Experience. But even that 
does not make that Experience other than an Experience 
of Bliss-Joy. In the first place, each particular pleasure 
or pain is not there in Divine experience in a veiled, isolated 
and disconnected way, but in the fullness of its relation to 
other feelings and to the whole; and as a particular note, 
discordant in itself, may not be so when it forms an element 
of the harmony of a symphony, so a feeling, painful when 
its relations and background are veiled, may not be so 
when it is consciously set in its relations to the whole. 
Hence, Divine Consciousness, though It involves and knows 
all particular feelings of particular Centres, involvee and 
knows them as “elements" of an infinite whole of Ex¬ 
perience, so that their effective tones as veiled and dis¬ 
connected partionlars do not remain when seen as elements 
of a Grand Harmony which is Divine Life. Pain is feeling 
of bar or constraint whioh is created by veiling or ignorance 
In Divine Experience there ia no ignorance, and therefore 
no bar: particulars exist in it but not veiled away from the 
whole. In such Experience, therefore, there can be no pain 
as such. 

In the second place, the Supreme Being having by 
His own activity evolved as particular Centres and their 
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particular experieBcea of pleasure and patu^ knows in, and 
aa, such Centres all their pleasures and pains. In fact, 
their pleasures and pains are Hie pleasures and pains. 
Hence, as such Centres, He feels pleasure as pleasure and 
pain as pain. Therefore, wo hare four forms; (I) Divine 
Life as transcendent-immanent Being-Consciousnesa-BIias 
which is unchanged ia changing as the varied world—this 
guarantees a background and “ atmosphere" of Elies-Joy 
for all particular feelings of whatever kind; (2) Divine 
Life as the grand total of all partioular feelings, which is 
a Life of Bliss and Quiescence, though the particular con¬ 
stituents may bo variously pleasurable or painful; (3) 
Divine Life as the grand Harmony in which particular 
feelings without coalescing and neutraiiziug one another 
are seen " in their proper and true relations like the notes 
of a symphony; and (4) Divine Life as the Life of the 
particular Centres with their partioular pleasures and 
pains. In the last case, pleasures and pains are " seen " 
as such, but since the Supreme Being, in becoming a 
particular Centre, does not {a) cease to bo Supreme and 
(6) pure Bliss-Couacioasness, it follows that the " seeing 
of particular pleasures and pains of particular Centres by 
God means their being reflected on a pure and perfect 
Bliss'Coneciousness, imbedded in an unbounded mass of 
Pure 3oj :' It is Infinite Joy and Bliss looking finite plea¬ 
sures and pains in the face. 

Such reflexion of man’s pleasures and pains on Cosmic 
Bliss-Consciousness renders divine compaseion and grace 
possible. And it should be noted that Shakta Vedd?itat in 
its practical aspect, is not the Path of Effort and Action* * 
only, or the Path of Contemplation and Meditation ’ only, 
but it also is the Path of Devotion and Love.' It is not 

' Kanoa-vaga. 

* Bbakti-rogiA, 


' AnandA-shnya. 
* JiiAoa>f ogo. 
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simply an Art that achieves, a Science that knows, but it 
is also an nSlsthetio awakening in the aspirant of spiritual 
thirst and feeling, making him love and worship the Divine 
Mother whose play it is to bind and whose grace it is to 
liberate. As on the speculative side this doctrine is a 
synthesis and harmony of partial, and aometimes warring 
truths, HO on the practical side it is a summing up and 
reconciliation of divergent methods of realisation. 

As the Doctrine of Power it looks upon every Centre 
as a veiled Cosmic Power and makes its emancipation the 
realization by it that it is the Cosmic Power, Naturally 
the greatest emphasis is laid on active E:Srort in the practice 
of realization. It rightly recognises that complete self¬ 
surrender to God and absolute reliance on God's grace is 
Dot at all a negative and passive attitude signifying lack of 
will and power, but it is, really, perfect self-exertion and 
heroism, and “ conquest " of divinity: that if to strive after 
divinity connotes exertion of Power, surrender to and 
reliance on divine grace, to the exclusion and inhibition of 
all little, ordinary self-seekings and self-adjustmenta, also 
connotes it. This doctrine lends no countenance to such 
methods as are really calculated to diminish the efficiency 
of human will and endeavour, such as really spell lack of 
vitality. As on the speculative side the essence of Reality 
is Power, so on the practical side the essence of spiritual 
endeavour is dynamism. 

Accordingly, it is not a cult of false asceticism and 
excessive mortification of the “ fleshSince all is mani- 
festation of Eliss-Consciousness-Power, and every object of 
creation, however apparently " lowly ” and “ insignificant", 
is an incarnation and magazine of such Power, the highest 
end of realization cannot bo achieved by fleeing from or 
rejectiog the world of objects, but by removing the veil of 
practical ignorance which has concealed from men their 
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true nature of BliBs-GonBoiousness-Power. When the veil 
is removed, the Experience of realization 'will be of the form 
'* All ia Brahman " ’ as well as of the form " Thou art It 
It is man's use, or rather abuse, that has made things—in 
reality, “True, good and beautiful" — lowly, had, ugly, 
evil and so forth. There are other things, too, which, in 
man’s use, are high, good, beautiful and so forth; but they 
are finitely and relatively eo. To realise “ AJl is Brahmanj" 
these latter must be perceived to be infinitely and abso* 
lutely BO—that is, each object must be realized as Mother 
Sachchiddnanda-^mayl Herself. More essential and more 
difficult becomes the task when the former objects — lowly, 
ugly and evil — -have to be so realized. And they must be so 
realized—else, “ All is not Brahman " — ^there will be duality 
of Good and Evil and so forth. Hence, greater emphasis 
should be laid on this latter task: the aspirant must know 
that it is ignorant abnse that has made these things evil 
and ugly and that he can reach his goal of nou'^dual 
Perfect Experience only by seeing, realizing the Brahman 
in and through them. This is the tme principle of the 
psycho-physical ritual in the Skastra. It is the effort of 
the Kero,' and not of the ordinary man in his bonds of 
oonvention.* The purification of the five " tattvas " * means 
or should mean the casting off of their pragmatic sheaths 
of abnse and ignorance in which they masquerade as lowly 
and ugly and evil; when these sheaths are cast away, they 
are as much true, good and beautifnl as the Self of the 
aspirant, and then, they can be assimilated, the result 
being the Belf and the Not-Self assimilated to each other 
in, and as, the Whole. 


’ Sarrang Kbalvidong BnliiDiui. ' Tattvammai 

■ Tim. * PfiBha. 

' See " Stuikti and Bbfikta," " Tbe F^cbatattTa.“ 

17 
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As to the question whether Skakta Dootrine affords & 
sure and sufficient basis for man’s belief in a Personal and 
Moral God, it may be observed only this that though the 
Reality-Whole = Perfect Experience = Alogical = beyond all 
duality such as moral “ non-moral, personal =** impersonal, 
and so forth, yet the moat fundamental expression of the 
Supreme Reality-Power is the Supreme " Joy ” Supreme 
Person ^ God. God, therefore, is quite secure in this Doc¬ 
trine, though it does not allow the defining and ciroum- 
seriblng of a Reality which is indefinable and immeasurable. 
The Supreme Being-Power is a Personal and Moral God, 
but personality and morality are attributes that do not 
exhaust the immensity of Supreme Being. 

Further, since this Doctrine in solving the world-prob¬ 
lem suffers no residue, overt or covert, of duality tore main, 
since, therefore, according to it, the “ lowliest " object is 
really the Mother who is Sachchiddnanda-mayi Herself, it 
follows that physical, moral and testhetio evil exists only in 
ignorance and non-acceptance of the Whole, and that in 
the eyes of him who sees the Whole, the Mother showing 
Herself in an infinite variety of expression (which finite 
Centres may know pragmatically as good or bad, tme or 
false, beautiful or ugly and so forth) never goes out of Her 
Being-essence which is Being-Gonscionsness-Bliss. 

The Cosmos being the theatre of Divine Play provides 
the arena in which the Centres must interplay and ulti¬ 
mately realise the Divinity playing in, and as, them. The 
scheme of creation and the principles on which it is run 
are calculated to lead progressively to the end or purpose 
of the world-scheme. 

As the belief in Hniversal Power has been the basis 
of all anoient human faiths, so a body of ** mysterious " 

‘ See the eiplanation of Bhiva-t&ttvR with ita ghakti. 

tattra ia the preoeding chapter. It is the highest in the “ logical Use 
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rifceg (oalled " magical ”) has been at the baais of all ancient 
hninan religions praoticea. The nature of “ magie ” has 
been commonly mis understood; but modem thought ia 
slowly coming to recognise that it ia not " meaningleas ”; 
that it ia a kind of " primitive science " whereby the primi* 
tive man, still in the lower gradea of culture, has essayed 
to propitiate the powers by which he thinks he is encom¬ 
passed and tnrn their induence to his own best account. 
The definition ia substantially oorreot, if we drop the terms 
by which the cult of magic is thna evaluated aa “primitive 
“ lower ", and so forth, and if we drop also the distinction 
commonly made between mt^o which ia snpposed to in¬ 
volve no sense of man's dependence on higher Powers and 
no element of worship and religion which involves both. 
Tdniric ritual (whether we call it magic or not) is based 
upon the Science that the World is Power which is the 
same as the Gonscioueness-Power in man, that the Ckismic 
Power can be linked up with Man*Power by worship and 
other means, giving efiectiveneBs and success to man in the 
pursuit of his ends, in the world or as liberation therefrom. 

This linking up is held to be possible, for at root 
man’s power is the Cosmio Power. The Kxil3.mava Tantra 
says that in Shftkta doctrine world-enjoyment may be made 
Yoga} Power may be realised in a twofold way; man may- 
wish to remain man, to perfect himself as man, and to 
have such worldy enjoyment aa he may lawfully desire.* 
He then cultivates those powers which are the Mother 
in Form. Or he may desire to be one with the Form* 
less Mother Herself. This and also may, (according to 
the system) be achieved on the path of world'enjoyment 


‘ Bhogo YogSrate- 

" In tbH Parq«hlUtb& Dhiknii& Of law and momiityi k a govam- 
ing faotcir bo^ in the casa of aiod Artha, oti the world-path 

(Prarritti mfirge). 
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provided tliat it be realised that the individual life ta a part 
of the divine action in nature and not a separate thing to 
be held and pursued apart for its own sake only. In the 
Vedas enjoyment is the fruit of saoridoe and the gift of 
the gods. The higher sacrifice is to the Mother-Power of 
whom ail deities and all men are inferior forms. When 
this is known and man nnifies himself with that Gosmio 
Power, enjoyment becomes Yoga and passage is made to 
that state in which there is neither sacrifice nor saorifioer. 
This is the Supreme Experienoe which is the Mother* 
Power in Her own formless nature. As the Greatrix of 
forms the Divine Mother is Mdgd, and as the produced 
individual form Avidyd (ignorance). As Liberatrix from 
the ignorance of the forma which are of Her making She 
is MaM-Mdifd.' In the Shakti Shtras of Agastya all ia 
spoken of in terms of Power, which is the essence of 
Reality as World, and which is the Rea!, both as God and 
God-head.* 


' later&Uy, tlio tictin ttieaaa *' Tfae Oreat Meaenrer It mdades, 
there foc«, MayB, and 19 , aometimee, regarded as this latter cosmicallv 
considered. In soioe piaoes, too in some of the verses of tbo 
KfllibAi and Devi ParSoa) the term ta tahen to mean the Veiler even of 
the Creator, Soetainer and Destroyer of the World. Bat, fnndameD' 
tolly. She 18 , according to Sbflstra, the Whole Beality-Power, both in 
Its veiling and revealing, binding and liberating aspect, emphasis being, 
often, laid on the latter aspect. As the Sapremg Veiler She is com¬ 
monly referred to as MahA-mohA, and as the Bnpreme Berealer She is 
called MabS-vidyiU In her aspect os Mayo. She ie, generally, described 
ae the veiler, creating and drawing the veil over oil particnlar exiet> 
encee; and. uxoiding ae this veil mahee for Bboga or for Voga, Sbe is 
called Bfaoga-mftyfi or Yoga-mSyfi. For a eoropreheneive conception of 
MahA-mSyfl. see, in particnlar, Shri Ch&ndf, Chap, I. 61-67, Veraes 66,60 
ehow Her oe the Sapreme Veiler, and verse 67 as the Snpreme Bevealeir 
rParamA vidyft”; " mokter Hetu-bhatA eanAtanl'*]. Verse 60 
her the Boot of the BangeAra {World) Bond, and, aleo, the Lord of the 
Lord of All (“ Sarveshvereshorr 

’ In MAyAv&da God is only pragmatically real, Thoegh the Shakti- 
Veda Brahman bae a transcendent aspect, yet it. in such aspect, only, 
exceeds bet does not exclude its aspect os Lord. 
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